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still it would not be enough, could never be enough

sTUDENTS (AND MANY FACULTY, FOR THAT

matter) don't see it as odd. They want our university to recognize and honor a public declaration
some will make in their senior year, something like
"I pledge to investigate and take into account the
social and environmental consequences of any job I
consider, thereby striving to create a just, peaceful,
and non-violent world." Those students who make
the pledge will wear a green ribbon at graduation
as a mark of their virtue. Well, better that than a
scarlet letter.
But it is odd, odd especially for graduates of a
church-related college or university. Investigating
and considering the social and environmental consequences of a potential job are not exactly a
supererogatory actions; this is what is required of
any minimally decent person. Money is important,
but other things matter too-faith, family, friends,
community, beauty, knowledge, health, and, yes,
the environment. Any morally reflective person
will consider how a potential job might prevent or
impair realizing and enjoying these goods. Tradeoffs may have to be made, but a responsible person
does the calculations. "You don't distinguish yourself by such a pledge," most of us at church-related
schools think, "you are merely doing what we
expect every graduate of our institution to do,
what everyone expects of graduates of our school."
So it is odd, and disturbing, that students think
they are distinguishing themselves from their peers
by such a pledge.
The range of moral commitment in this pledge
is odd, too. Assume the dubious claim that a mere
weighing of the social and environmental consequences of a job is sufficient to count as "striving
to create a just, peaceful, and non-violent world";
why such a minimal commitment? Shouldn't we
ask for more? Why not include in the pledge "to
daily pray, to be generous, to be faithful to another,
to enter a community and commit myself to its
wellbeing, to read and think and engage in conversation, to create or preserve beauty"? Now there's
a pledge. (We could, of course, proportion the size

of the green ribbon to the range of activities committed to in the pledge.)
This minimal green pledge may, in fact, be one
more piece of evidence supporting the conclusion
of a recent study by the National Opinion Research
Center at the University of Chicago that young
people are growing up more slowly. The study
maintains that young adults in America today
achieve adulthood some four to five years later than
their parents' generation. Social expectations now
are that one should be able to support a family by
the age of 24.5 and to marry by age 25.7. (Go
figure!) The upshot is that our society expects graduates of college to enter a "pre-adult" phase of
some three to four years or more, a phase described,
according to researchers, as a time of "dating,
hanging out, having multiple partners and using
drugs and alcohol. .. a time of instability and excitement." If this is what you think will consume your
hours the four or five years after graduation, you
probably shouldn't pledge yourself to much more
than considering the social and environmental consequences of any job that may come along.
Lest, like me, you at first find these conclusions about pre-adulthood somewhat alarming,
take comfort in these words of developmental psychologist Jeffrey Arnett, "But what's the hurry
[towards adulthood]? Why shouldn't they wait
until their late 20's at least before they make these
enduring decisions? They are less mature, but they
are freer. .. .I think they have a pretty good sense of
what is required of them and what is not required
of them."
Unlike Arnett, we might wonder whether the
freedom of pre-adults is a freedom very much
worth having. In this case, students who may have
first discovered during their college years the good
that comes from real community and shared commitments-often in fraternities or sororities or
other social organizations, students who perhaps
for the first time in their lives have experienced
some semblance of genuine fidelity (or, as may be
the case, the sorrow of infidelity) may find the exit
from college into pre-adulthood regress rather
than progress.

Why shouldn't they defer adulthood? Because
life is too short. The world's wonder and riches and
beauty, as well as its sadness, deserve more than the
time we have to offer. The flower fades and the
grass withers all too soon. There is never enough
time to love, and to love rightly and well, all that is
worthy of our love. And a period of isolation, of
living alone with few real commitments, of
redefining oneself with every new person or
opportunity that comes along, is neither good nor
a good place to learn about the pursuit of the good.
I'm not sure about the ribbon-moral achievement doesn't call attention to itself-but perhaps

we should encourage our students to make a pledge
in their senior year. "I pledge fidelity to this
person/community, to live with this person/community, to continue to learn and to pursue the
Good with him/her/them." Maybe we should ask
them to pledge to start a family, or join a church,
or become a neighbor. A costly pledge, to be sure,
but one worthy of our moral commendation, if not
our public recognition. And a pledge whose honoring is more than a small step towards the justice
and peace they so wisely desire.

Penmanship
To the pen, we once could put a face.
Now, even the word, coined to quantify
Arts of the quill and the escritoire,
Loses its currency. All coinage of commerce
Now needs no neat lettering, neat numbers,
Hand-written on ledger sheets, no fine
Flourish of signature with serifs to complete
"Your Obedient Sevant," whose face, bent
To the pen, gave it inklings of identity.
Type has no face, has many faces, fonts:
Some of them simulating serifs and script,
Stealing the arts of penmanship to reduce
Them to rote patterns, repeated mechanically
With no quirk of the penman's imperfections:
A blotted smear, marring a word charged
With human emotion, on the indrawn breath,
Or where a face left the foolscap faintly
Blistered from dropping a human tear.

Nancy G. Westerfield
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the "Gentleman" and the Christian
James L. Heft

My

TITLE SHOULD REMIND SOME OF YOU OF

the distinction made by the famous nineteenth-century British Cardinal and educator John Henry
Newman between the liberally educated man, that
is the "gentleman," and the committed Christian. I
will retain Newman's term "gentleman," but I
want to emphasize here at the outset that this term
need not signify anything male. I will use it to refer
to a kind of person, one who is ideally formed by
the practices of culture and liberal education-and
today this of course includes women as well
(Newman's nineteenth century Oxford was not
open to women). Newman elaborates on this distinction between the gentleman and the Christian
in five lectures that he gave in the spring of 1852.
He had just been appointed the rector of a Catholic
university to be established in Dublin. Later, he
added other lectures and in 1873 published the collection as The Idea of a University Defined and
Illustrated. Jaroslav Pelikan, the great historian of
Christian doctrine (and, once upon a time, editor
of this journal) writes that Newman's Idea is "the
most important treatise on the idea of a university
ever written in any language." That is very high
praise from a judicious scholar who, by the way,
knows many languages!
Newman's central assertion is that the gentleman is not the Christian. To be a Christian
requires something quite different from and
more than a liberal education, thus more than a
highly cultured mind. For Newman the difference between the two is considerable. Traditionally, the tendency among many Catholics has
been to emphasize the continuities between the
two. The tendency among some more conservative Protestants has been to emphasize their discontinuities and perhaps oppose them in a way
that Newman would not. And the tendency
among some liberal Protestants has been to conHate the two. I can see some merit in all three

ways of understanding the distinction. I can also
see some problems.
So let us journey towards the potential and the
problems of Newman's distinction. First, I will
spell out Newman's understanding of the difference between the gentleman and the Christian.
Then, I will comment on how very different higher
education is today compared to Newman's time.
And finally, I ask what significance this distinction
might have for us as Christian educators today. In
particular, I will ask whether this distinction helps
us with three contemporary challenges we all face
as Christian educators: the need for moral education, the recovery of an intellectual dimension of
the Christian faith, and the call to be distinctive as
Christian institutions. So, in short, we will move
from Newman to our own times.
Newman's distinction
Newman makes his distinction between the
gentleman and the Christian in a number of places,
but let us concentrate on only two of them. In one,
towards the end of his eighth lecture, "Knowledge
Viewed in Relation to Religion," Newman provides one of the fullest descriptions of the gentleman, the person of culture. In the other, the fifth
lecture of the Idea, "Knowledge Its Own End,"
Newman develops the argument that liberal education, which does make the gentleman, does not
make him the Christian.
Newman's liberally educated person, that is,
the gentleman, is characterized by several qualities
of moral import. First, he is sensitive to others for,
in Newman's words, "he is tender towards the
bashful, gentle towards the distant and merciful
towards the absurd; he can recollect to whom he is
speaking; he guards against unseasonable allusions,
or topics which may irritate; he is seldom prominent in conversation, and never wearisome."
Besides being sensitive, he is a model of what today

we would call "civility." By this Newman means
that the gentleman "is never mean or little in his
disputes, never takes unfair advantage, never mistakes personalities or sharp sayings for arguments,
or insinuates-.evil which he dare not say out." Being
both refined and civil, the gentleman takes the long
view of things, and exercises an almost stoical composure. Hence, Newman says that "he is patient,
forbearing, and resigned, on philosophical principles; he submits to pain, because it is inevitable, to
bereavement, because it is irreparable, and to
death, because it is his destiny." Concluding his
description of the gentleman's qualities, Newman
says that "nowhere shall we find greater candour,
consideration, indulgence. . . [the gentleman]
knows the weakness of human reason as well as its
strength, its province and its limits."

ER

NEWMAN, THEREFORE, A UBERAL EDUCATION

is an excellent means by which society gets refined
and civil gentlemen. What does Newman mean by
a liberal education? We might begin by clarifying
what he doesn't mean. First of all, no particular
core curriculum produces the gentleman. It is interesting to note that in The Idea Newman says
nothing about curriculum. But he does warn
against "distracting and enfeebling the mind by an
unmeaning profusion of subjects," pretending that
"a smattering in a dozen branches of study is not
shallowness, which it really is, but enlargement,
which it is not." All such quantitative accumulations cripple students intellectually, suffocating
them beneath an oppressive weight of disconnected trivia. In Newman's estimation, intellectual dilettantes were capable of only "viewiness,"
people who are ready at a moment's notice with
views on nearly every subject. Finally, studying
the humanities is not the same thing as acquiring
a liberal education. Persons can acquire a liberal
education through the study of the sciences, as
long as they do so not primarily to prepare for a
profession, but rather to develop their capacity to
think and to reason.
What then is true liberal education? For
Newman, it forms the mind. It teaches a person
to "do philosophy," if you will, which means
putting things in order and relating them as
they should be related. In other words, liberal
education makes connections. In Newman's
own words:

The result [of a liberal education] is a
formation of mind, that is, a habit of
order and system, a habit of referring
every accession of knowledge to what we
already know, and of adjusting the one
with the other; and, moreover, as such a
habit implies, the actual acceptance and
use of certain principles as centers of
thought, around which our knowledge
grows and is located. Where this critical
faculty exists, history is no longer a mere
story-book, or biography a romance;
orators and publications of the day are
no longer infallible authorities; eloquent
diction is no longer a substitute for
matter, nor bold statements, or lively
descriptions, substitute for proof.

At the very heart of Newman's understanding of
the liberally educated person stands an ideal not
unlike that which the ancients held when they educated persons in the art of rhetoric. Rhetoricians
spot immediately a false argument and are skilled
in presenting their own ideas in a compelling way.
Again, Newman:
[A liberal education] gives a man a
clear conscious view of his own opinions and judgments, a truth in developing them, an eloquence in expressing
them, and a force in urging them. It
teaches him to see things as they are, to
go right to the point, to disentangle a
skein of thought, to detect what is
sophistical, and to discard what is irrelevant. It prepares him to fill any post
with credit, and to master any subject
with facility.

Having heard Newman's description of a liberal education and of the "gentleman" whom it
forms and shapes, we may ask ourselves: what college or university would not want such a person as
a graduate or indeed as a member of its faculty?
Persons capable of such civility, committed to such
careful intellectual work, and possessed of such
skill in speaking and writing-would they not be a
credit to any educational institution? Even
granting that no one, not even Newman himself,
could embody all the qualities he attributes to the
"gentleman," would not someone with only half
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As desirable as it is to possess the qualities of a
the qualities listed by Newman elevate the tone of
gentleman, and as necessary as liberal education is
any departmental meeting?
to become a gentleman, those qualities and that
But it is precisely at this moment, as we admire
education provide no assurance that the gentleman
the qualities of the gentleman, that Newman
asserts that even the most excellent liberal educawill be holy or virtuous. It plainly takes something
tion by itself falls short of making the Christian.
much more than a liberal education to produce the
Christian virtues and to ensure holiness. By itself, a
According to Newman, the gentleman's ethical
sensitivity and intellectual training can be achieved
liberal education is simply not able to help a person
completely apart from any religious belief or forcounter the temptations of life. In fact, "knowledge
puffeth up" and may be nothing more than a "submation. Let us return to Newman's description of
stitution
of pride for sensuality." Why is this so?
the gentleman precisely at that point where he
makes it clear that the gentleman is not the ChrisBecause, according to Newman, "knowledge,
viewed as knowledge, exerts a subtle influence in
tian. Mter listing the gentleman's qualities,
Newman goes on to say that if he is a nonthrowing us back on ourselves, and making us our
believer, he nonetheless remains too refined to
own center, and our minds, the measure of all
ridicule religion. He respects acts of piety and the
things." Persons who make themselves the center
ministers of religion but still
are hardly capable of trandoes not perform such acts
scending themselves, or, after
It plainly takes something
or believe what the ministhe example of Jesus, of
much more than a liberal edu- laying down their lives for
ters preach. He is tolerant
and open and does his best
others. In Newman's often
cation to produce the Christo remain objective. In other
quoted words, "Quarry the
tian
virtues
and
to
ensure
holiwords, the liberally edugranite rock with razors, or
cated person may turn out
ness. By itself, a liberal educa- moor the vessel with a thread
to be a St. Francis de Sales, a
of silk; then may you hope
tion is simply not able to help with such keen and delicate
person of liberal learning
but also of deep piety and
a person counter the tempta- instruments as human knowlreligious commitment, or an
edge and human reason to
tions of life. In fact, ''knowl- contend against those giants,
Edward Gibbon, a sophisticated and worldly skeptic.
edge puffeth up" and may be the passion and the pride of
man."
Newman, the patnsucs
nothing
more
than
a
"substischolar, reminds us that
But several questions
remain
about the way
"Basil and Julian were
tution of pride for sensuality."
Newman draws the distincfellow-students at the schools
of Athens; and one became the Saint and Doctor of
tion between the gentleman and the Christian.
the Church, the other her scoffing and relentless
First, why does Newman distinguish them so
foe." What is the distinction Newman draws
sharply? And if he places so much value on being
between the gentleman and the Christian? At
not just a gentleman but also a Christian, why does
another place in The Idea, Newman explains that
he say that the business of a university education is
not moral but intellectual formation? Finally, given
Knowledge is one thing, virtue is
his critique of what liberal learning can produce,
another; good sense is not conscience,
why does he so stress liberal education, as opposed
refinement is not humility, nor is largeto professional and "useful" education?
ness and justness of view faith. Philosophy, however enlightened, however
profound, gives no command over the
passions, no influential motives, no viviHAVE TIME ONLY TO OUTLINE A RESPONSE TO
fying principles. Liberal education
these questions. Put most succinctly, the answer lies
makes not the Christian, not the
in the fact that Newman was simultaneously
Catholic, but the gentleman.
fighting opponents on three rather different fronts.
First, he emphasized liberal education over against

w.

the growing intellectual and educational movetinguished between the "gentleman" and the
ment of his day called utilitarianism, which advoChristian, and why he did not stress moral formacated what we might call strictly technical and protion as the Catholic university's antidote to
fessional education. A national debate had broken
"mere" liberal learning.
out in England during the first decade of the nineThe fact is that Newman did stress moral forteenth century, sparked by politically left wing promation, but he did not locate it in the university
ponents of a "useful" education. They argued that
with its focus on academic education. For moral
education should prepare students for jobs in comeducation, Newman looked first not to the univermerce and industry. Thinkers such as Jeremy Bensity but to small residential colleges in which the
tham, William Paley, and later John Stuart Mill
close relationship between students and tutors
argued forcefully that the "good" was the same
would provide the necessary moral formation. In a
thing as the "useful." Newman, however, was conwell-known passage, Newman explains that it is
vinced that the "useful" would be the enemy of the
through the close personal contact between stu"good," though he fully realized that there were,
dent and teacher that great truths are passed from
in fact, uses for a liberal education, not the least of
one generation to the next. "Those truths have
which that it fit a person for making a contribution
been... upheld in the world not as a system, not by
to the good of the larger society.
books, not by arguments, nor by temporal power,
Second, Newman was
but by the personal influalso fighting, on the oppoAt best, the gentleman is only a ence of such men as have
site side of the spectrum, an
already been described,
"cultural Christian,'' one who
Irish Roman Catholic hierwho are at once the
may enjoy watching the perform- teachers and the patterns
archy that did not really
ance of the Christian mysteries
want a true universityof it."
rather, they wanted some- but denies their truth and authorNewman emphasizes
thing more akin to a semithe
same point in other
ity. The gentleman does not
nary, a place where young
accept the "dogmatic principle" writings, for example in
Irish Catholic men might
his Historical Sketches,
which,
for
Newman,
clearly
get an education without
when he distinguishes
affirms
the
difference
between
between the "professorial
losing their faith. The
bishops were defensive and truth and error. Unlike the gentle- system" and the "college
concerned about preserving
man, Christians stand below the system." The latter builds
a relationship of genuine
the faith. Consequently, he
truth, not above it, and know
stressed throughout his lecfriendship between stuthat in the profession of that
tures the need for thorough
dents and their college
truth is their salvation.
intellectual training as the
mentor.
Again,
m
Newman's own words,
first object of a university.
"the College is for the formation of character, intellectual and moral, for the cultivation of the mind,
for the improvement of the individual." Within this
T . . E THIRD FRONT, SO TO SPEAK, WAS HIS BATTLE
with what then were called "non-sectarian" colrich interpersonal context of the college, students
leges that the British government, under the leadrightly speak of their Alma Mater, their "Nurturing
Mother," who knows "her children one by one, not
ership of Sir Robert Peel, decided in 1845 to establish in Belfast, Cork, and Galway. No theology
a foundry, or a mint, or a treadmill."
would be taught. Newman argued that without
But there is another and more fundamental
theology, a university, which is to teach universal
reason for Newman's sharp distinction between
knowledge, could not be a university.
the gentleman and the Christian. All his life, he
opposed what he called liberalism, by which he
In summary, Newman argued for liberal edumeant not political liberalism but rather the concation against utilitarians, for a university and not
a seminary against bishops, and for the imporviction that the truly educated person is unfettered
tance of theological education against "secularin his or her thinking, someone who is openists." But it still is not clear why he so sharply disminded and tolerant. The gentleman, though libersl9 The Cresset Trinity l2003 Special Issue: Lilly Fellows Program in Humanities and the Arts

ally educated, could easily embrace that kind of liberalism as the doctrine that subverts dogma or the
great Christian tradition (something Newman
described in his Apologia, written about a decade
after the Idea)
In Newman's terms, liberalism teaches a form
of relativism. It holds that there is no truth or falsity in matters of religion, only opinions. Consequently one doctrine is as good as another, and
what we believe is not as important as our sincerity
in believing whatever we decide is worthy of belief.
Finally, we should seek to increase our understanding rather than presume that we can possess
the truth. The gentleman who embraces liberalism
believes in tolerance, since intolerance is simply
not civil. Taste replaces conscience, and aesthetics
trumps truth. At best, the gentleman is only a "cultural Christian," one who may enjoy watching the
performance of the Christian mysteries but denies
their truth and authority. The gentleman does not
accept the "dogmatic principle" which, for
Newman, clearly affirms the difference between
truth and error. Unlike the gentleman, Christians
stand below the truth, not above it, and know that
in the profession of that truth is their salvation.
If one returns now to Newman's description of
the gentleman quoted at the beginning, it becomes
clearer, in the light of his defense of the dogmatic
principle and his opposition to liberalism of the
sort he identified and saw all around him, why a
liberal education, in and of itself, does not make
the Christian. Liberally educated persons can easily
become enamored of their knowledge and their
skill in communicating their knowledge, rather
than be humbled before the mystery of God, who
is always beyond what can be fully understood and
adequately communicated.

A

WORD OF CAUTION IS NEEDED BEFORE WE

move on. Newman's criticism of liberalism, true as
I believe it is, could be understood in such a way as
to lead people to overlook some of the real benefits of a liberal education. Moreover, modernity
forced Christians to deal more honestly with pluralism, not only outside the Church but also within
it. Modernity also confronted Christians with a historically-conditioned understanding of the Bible
and defended forms of academic freedom that the
Christian academy has been slow to embrace. Not

many Christians followed Newman's example
and worked out ways to meet the challenges of
modernity. I do not think we would be helped
today by distinguishing as sharply as he did
between the gentleman and the Christian.
Granted, Newman was dealing with certain historical constraints. We have our own as well, and
our own educational challenges to face, and we
will turn to them in a moment.
the revolution in higher education
But before that, we should note how extensively higher education has changed since the time
of Newman. It is fair to say that Newman's vision
of the University presupposed a largely pre-industrial setting. Moreover, Newman's university
admitted only men (and here I do mean only males)
of the upper-class, men who could afford to take
courses in history and the classics, fairly certain
that their families would see to their employment
once they graduated. He did not have to deal with
highly specialized faculty (the expectation, already
embraced in the leading German universities at
that time, that professors acquire research-oriented
Ph.D's in narrow subjects had not yet taken hold in
England). Nor did he have to deal with a board of
trustees (though several bishops constantly secondguessed him). He had no government regulations
to obey, no large and powerful alumni group to
deal with, and no athletic program to contend
with. No one complained to him about a bad football season or demanded that the coach be fired.
Nor did Newman have to compete with the
great variety of other educational institutions that
populate the current educational scene in the
United States. The diversification of educational
institutions in our country, beginning in 1862 with
the establishment of land-grant institutions, followed by the development of the modern research
university, and then more recently by community
colleges and the for-profit institutions like the University of Phoenix-has been nothing less than
extraordinary. The monopoly that the old universities had on education in Newman's time has
effectively been deregulated.
Consider also the huge increase in the number
of students who, especially since World War II, now
enter some form of higher education-and more
recently, not just the numbers, but the different
kinds of students: more and more women and
more people of color, and more people of different

ages and conditions of life. Diverse ways of making
understates the degree of moral formation that can
education available-weekend colleges and distake place simply through an excellent liberal education. In fact, many of the qualities he identified
tance education-have allowed place-bound students to acquire an education that otherwise would
as characterizing the gentleman would come under
have been inaccessible.
the heading of what we would today call virtues or
We are speaking of an immense amount of
character. A good student is dedicated to the dissocial and institutional change in the last 150 years.
covery of truth, to virtues of honesty and integrity,
And I have not even touched upon the changes in
to not cooking the corporate books or skipping the
the way knowledge is understood: for example, the
scholarly footnotes. There are, after all, the intelgrowth of historical thinking in Western culture of
lectual virtues of attentiveness, honesty, and pera historical sense, the dominance of the scientific
sonal discipline-virtues that carelessness, drunkand pragmatic ways of thinking, and most recently,
enness, and promiscuity diminish if not destroy.
the arrival of many forms of what has been called
Such intellectual virtues constitute a form of
post-modernism. Given all these changes, it is not
morality; they shape the way we do our intellecsurprising that the historian J.M. Roberts, who
tual work. And here is one area where the academy
served as the Vice Chancellor of the University of
not only should, but also must, stress moral forSouthampton and then the - - - - - - - - - - - - - - - mation-in a sphere of its clear
competence. In view of these
Warden of Merton College at
The development of
Oxford, Newman's old univerwidely shared aims of higher edugood
habits
will
likely
sity, wrote a little more than a
cation, I believe that even
decade ago that "again and do more to help students Newman would have to admit
again ... Newman's assumptions
that his idea of a liberal education
perceive moral truths
reveal themselves to be so difhelps form in a person at least
than teaching moral
ferent from ours, the backsome intellectual virtues.
To meet the need for moral forground against which he writes
truths will lead to the
is so utterly removed from our
mation, some academics rely on
development of
own, the universities of his day
courses that teach about morality
good habits.
are so unlike ours, either in their
and ethics. Such courses typically
business or their ethos, that we - - - - - - - - - - - - - - compare several moral systems
cannot expect him to speak to our specific needs."
and emphasize the importance of personal choice,
In terms of specifics, that may be so. While the
responsibility, and autonomy; sometimes they also
emphasize processes for discerning right and
diverse institutions of today offer education of
wrong. But that is not enough. The first concern of
varying degrees of quality and rigor, and while genthe ancients, and particularly Aristotle and those
uine appreciation of the importance of liberal eduinfluenced by his approach, is not the discernment
cation has declined, I consider the immensely
nor even less the choice, but rather the developexpanded access to higher education by diverse
ment of the ability, the habit, and the discipline to
populations to be, on the whole, a very good thing.
do what is right. The development of good habits
And those changes require certain practical adjustwill likely do more to help students perceive moral
ments in our understandings of education. Nevertheless, despite the enormous amount of change
truths than teaching moral truths will lead to the
development of good habits. We need to think
that has marked higher education since he gave his
more about the development of good habits as a
lectures in the 1850s, I do believe that Newman still
key component for doing thoughtful discernment
has something to say to us today.
and making right decisions.
three contemporary challenges
For Newman, the residential character of the
British college as distinguished from the non-resiLet us return now to Newman and to the three
contemporary challenges I singled out in my introdential continental European university provided
duction, namely, moral formation, the intellectual
the best context for moral formation. The quality
dimension of Christian faith, and the need for disof the personal contact between the students and
tinctive institutions. I turn first to the need for
their teachers provided much of the moral formamoral formation. I believe that Newman actually
tion. Surely, that continues to be the case, and a
10 l11
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challenge that Christian colleges, especially those
with large student residential populations, should
meet with special resources.

F.NALLY, WE SHOULD FOCUS NOT ONLY ON STU-

dents when we speak of moral formation. We also
need to focus on ourselves, members of the faculty
and administration. We would do well to take seriously, for example, the suggestions of the late
James McClendon who, following the lead of John
Yoder, recommends five university practices that
flow from being followers of Jesus: 1) skills in conflict resolution; 2) the practice of social inclusion;
3) the practice of economic leveling, or making
sure that the Humanities faculty is not the lowest
paid faculty of the college; 4) the acknowledgment
of different vocations; and 5) making sure that
everyone has a voice. Again, it was Newman who
underscored the importance of the behaviors of the
faculty in communicating a moral sensibility to students. If we ourselves do not give evidence of good
habits, it is unlikely that merely teaching morality
as an academic subject will provide any real moral
formation for our students.
Secondly, we are challenged to recover the
intellectual dimensions of Christian faith. For
almost one hundred years most academics have
separated knowledge from religion. And one of
the reasons academics separated the two was that
Christians did not do a very good job of meeting
the challenges posed by liberalism and its intellectual variants. Newman saw the problem
clearly, but few followed his efforts to solve it. In
the United States, this separation of faith and
knowledge, potentially fatal to Christianity,
began to take shape after the Civil War, and
became more prevalent in the 1880s and 1890s in
the universities that were founded as (or grew
into) our major research universities. Several
presidents of the newly developing research universities dismissed the academic worth of the
smaller Christian colleges. For example, President Andrew White of Cornell spoke of them as
"a regime of petty sectarian colleges," as pietistic
institutions that would in time disappear. And
President David Starr Jordan of Stanford confidently predicted that a few of the best of them
would surely someday become universities. In
other words, to become a worthwhile educational institution, religion would have to be left

behind, and the research model of the university
would have to be pursued.
Beneath this dismissal of the Church-related
college was the separation of faith from knowledge. The story is too complicated to pursue here.
Two examples of this separation must suffice. The
first example takes us back over a century ago
when Henry Horace Williams of the University of
North Carolina, once a student for the ministry at
Yale but later a philosopher, determined to show
his students "how a man can be perfectly modern
and yet a good Christian." The trick, Williams
argued, was to divide knowledge and religion.
Religion concerns, he taught, only the "inner life,"
and is deeper than and significantly independent
of knowledge. Religion is about our conduct, not
about metaphysics. Williams, thus, "saved" religion
by actually severing its roots from the soil that gives
it life: a belief that Christianity is a true religion
with true teaching that is to be accepted as true by
the believer. Remember, Newman's "dogmatic
principle" essentially affirms that Christianity has
a cognitive dimension. His assertion of the limits
of learning by itself is in no way meant to diminish
the importance of knowledge and learning to the
Christian faith. And even if theologians rightly
affirm that at the core of Christian revelation is
the communication of a person, indeed three persons, a mystery never adequately put into language, we can nonetheless know something of this
saving mystery.

RR

CHRISTIAN COLLEGES TO HAVE A FUTURE, WE

need to have Christian intellectuals on our faculties. If knowledge and religion are separated, it is
impossible for a Christian to be an intellectual. And
indeed, there are those in the academy who do
believe that not only is a Christian university an
oxymoron, but so also is a Christian intellectual.
But without Christian intellectuals, we will have
no Christian colleges and universities. Christian
intellectuals are guided by certain habits of
thought. For example, they know that the more
deeply one gets into what it means to be human,
the more inescapable are ethical and religious questions; the more deeply one gets into any form of
knowledge, the more necessary it is to make connections with other areas of knowledge; the more
intellectually vibrant a religious culture is, the more
it will learn from and shape the wider culture. The

Christian intellectual is a believer, one who is nourished by the Word and the Sacrament. Without
Christian intellectuals, we have no distinctive academic depth to offer in our institutions.
My second example of the separation of knowledge and faith is a contemporary one. I have been
privileged to work with the Lilly Foundation on
one of their latest initiatives. Lilly wants highly talented students to think theologically about their
lives as vocations and is giving millions of dollars
to help Christian colleges and universities do this.
The response from the colleges and universities has
been enthusiastic. But a number of the participating institutions tend to do three things that
reflect a separation of religion and knowledge.
First, they put great emphasis on service programs.
Second, they tend to locate the administration of
the grant in campus ministry and student development, not sufficiently in the academic sector. And
third, they shy away from focusing on "highly talented" students and theological reflection. Could
it be that we assume that "highly talented" students
study science and engineering and that "theological reflection" will attract only less talented students? Is it the case that most faculty think that theological reflection is too personal, too subjective,
or even too ideological to qualify as an appropriate
form of academic activity? It seems clear to me that
we have as yet to overcome the split between
knowledge and faith.

F.NALLY, MOST BRIEFLY BUT NOT LEAST IMPOR-

tantly, we need to be distinctively Christian institutions. I believe that to meet this need we will need
to be prophetic. Prophets suffer. The educational
mainstream dismisses them, puts them on the margins of society. I noted earlier that some presidents
of the first modern research universities dismissed
Christian colleges as second-rate and doomed to
extinction; today, some may continue to think that
an intellectual community is better off if it does not
also try to be a religious community. It takes both
courage and competence to respond appropriately
to such criticism. It takes courage, because the
majority of the academic world in the United
States, unlike the larger society that surrounds it, is
by and large secular. It takes competence because
the serious academic work to which the Christian
intellectual is called remains largely unaccomplished. And unless our academic work is serious,

whether or not it is so recognized by the larger
academy, we really cannot take pride in what we
are doing as faculty and administrators of Christian colleges and universities. Here, too, Newman
has much to teach us.
As I go around the country, I sometimes get the
impression that some of the people at Christian
colleges who complain the most about being dismissed by the secular academy fail to realize that
their dismissal often has less to do with their being
Christian than it has to do with the mediocre character of their academic work. I do not doubt that
simple prejudice against religion motivates some
forms of dismissal. Our best response, however, is
not to complain but to produce better work.
Newman would remind us, the gentleman does not
complain. And as Newman would also remind us,
the Christian has every reason to be confident.

w

HAVE EXPLORED SOME OF THE CONfFM-

porary implications and relevance of Newman's
distinction between the gentleman and the Christian. And I offered a few explanations why that distinction, important as it is, was overdrawn by
Newman. If it is not possible to overcome the split
between knowledge and faith in our educational
institutions, then we need to ask ourselves why in
the first place we undertake the huge and expensive task of running colleges and universities. If we
accept this split, we can offer no institutional reasons why it is better for a student to attend one of
our institutions rather than to attend a fine secular
institution that provides, apart from its academic
offerings, various forms of campus ministry.
Like Newman, we need to be fighting on several fronts at once. If we do so, we will likely get in
trouble on both ends of the political spectrum. If
we talk about the importance of the moral dimension of education, we worry the left. But if the
moral formation we impart includes opposing
unjust social structures, we worry the right. If we
find ways to bring together knowledge and faith,
we raise the specter of indoctrination for the left.
But if we take postmodernism and company seriously, we will upset the right. Upsetting both ends
of the political spectrum seems to me to be what a
distinctively Christian college or university ought
to be doing. Therefore, I believe that an educational institution that takes its Christianity seri-
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ously will have to fight on several fronts. The need
for balance is perennial, and the difficulty in maintaining it has been recognized ever since Tertullian
asked what Athens had to do with Jerusalem.
Finally, to work for that balance, we need
courage-the courage to believe that our Christian colleges and universities have a distinctive
mission that transcends typical left-right polarizations. We also need to have competence-the competence to overcome in compelling intellectual
ways the separation of faith and knowledge. Whatever way we choose to express what is at the heart
of the Christian faith, let us at least be sure that
our understanding of that expression, the heart of
the Christian faith, carries within it saving truth

and healing power-deep and strong enough that
we can spend our lives exploring it intellectually
and confident that that very exploration bears
within it a moral formation.

f

james L. Heft, SM, chancellor and professor of faith and
culture at the University of Dayton, gave this address
at the Lilly Fellows National Conference on October
18, 2002. He would like to add that "in the development of this paper, I am indebted to several people:
Mary Brown, Una Cadegan, Patrick Elliott and Thomas
Lasley of the University of Dayton; William Portier of
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Piehl of Valparaiso University."

Pourth !Annua{ LPP IJ{ationa{ 1tesearch
Conference
"Christianity and Human Rights"
Samford University
November n-13, 2004
Plenary Speakers:
Robert Drinan, Georgetown University
Jean Bethke Elshtain, University of Chicago
John Witte, Emory University
James Waller, Whitworth College
For further information, contact:
Professor Frederick Shepherd
Department of Political Science
Samford University
BOO Lakeshore Drive
Birmingham, AL 35229

MARRIAGE
Through the dark of the storm, in snow
swirling about the rented car
with Florida plates and no winter tires,
we crawled north along the Allegheny
through the National Forest,
over the mountains, onto the glacierleveled plateau, and down into the wide
valley of the Genesee, and came unknowing
to what would be our chosen place.
One day married, we drove with everything
we owned piled on the seat behind us.
The gifts of friends held us on the road;
we never spun a tire, but we went
in blindness, our vision stolen
by the wind and our own too easy
acquiescence to our vows. We steered
by wish and the faint line beside us
of utility poles and pasture fences.
We never saw another car. In the glow
of dashboard lights I saw your face
transfigured, but I cannot say
if what I saw was joy at our new union
or storm fear beating at your heart.
I drove elated, a husband fool enough
to trust the headlamps and his hands
to find the way home. I found the way
that night and brought us both to rest.
In morning light we learned the strength
of the storm we'd blundered through.
For days, easy in our love, we stayed
inside contained by winter's whitest hours.
When the roads, at last, were opened,
we stepped into the cold of everyday
and walked as blindly as we drove
into the darkness of our vows that
neither hands nor lamps could stay.

John Leax
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vocation, liberal learning, and Bach's Cantata 131:
a prelude to listening
Peter Mercer-Taylor
This paper was presented prior to a performance of Bach's

Cantata 131 in the Valparaiso University Chapel of the
Resurrection on October 21, 2002. Readers are encouraged to listen to a recording of the cantata in conjunction
with

thi.~

essay, say, john Eliot Gardiner's splendid 1993

recording of the work (Elektra/Asylum-#45988).

My

TEN-YEAR-OLD SON ACCIDENTAllY FEll

into the middle of the Mississippi River last August.
He is not the greatest swimmer in the world, was
fully clothed at the time, and, upon falling in, went
straight to the bottom. His younger sister and I
were the only ones present. We both laughed and
watched him struggle toward dry land; the thought
of helping never crossed our minds.
I would feel more guilt about all of this if not
for one important fact: this incident happened
during a family vacation to Lake Itasca, in
northern Minnesota. A little creek that flows out
of this lake is generally accepted as the starting
point of the Mississippi River. In the process of
crossing this creek on stepping stones my son fell
in. At that point, that Old Man River had been
rolling along for approximately eighteen inches. It
was about twelve feet wide and less than a foot
deep. My son stayed dry above his knees.
Beginnings are important places, and we
interact with them in peculiar ways, as Lake
Itasca's very name suggests. Explorer Henry Rowe
Schoolcraft became, in 1832, one of the first people
of European descent to set eyes on the lake where
the Mississippi began. In consultation with a
better-educated missionary friend, Schoolcraft fabricated a name for the lake-"Itasca"- from the
middle letters in the phrase "veritas caput" ("true
head"), thus referring less to the body of water that
sat there than the river that there found its start.
Future generations would go on to erect a big
plaque at the headwaters themselves, to take pic-

tures of famous people standing by the plaque, and
eventually to set up a parking lot with vending
machines and a visitor's center.
Bach's Cantata 131 is just this kind of beginning, or very nearly so. And scholars have lavished
on it much the same kind of attention the headwaters of the Mississippi have enjoyed. Bach would
generate over two hundred cantatas in his life,
tossing them off almost weekly during certain
extended periods in his career. It takes longer to
listen to all of Bach's cantatas than all of Wagner's
operas, or Mahler's symphonies, or Haydn's string
quartets. And A us Der Tiefe is believed by many to
be the very first. Penned as it was by a man at
roughly the age of the undergraduates I deal with
daily in my work as an educator, the piece seems to
lend itself generously to reflections on themes of
vocation and liberal learning. The discussion that
follows, intended as a prelude to a listening, gives
voice to some such reflections.

***
The circumstances surrounding Bach's entry
into the realm of cantata composition are dramatic in themselves. On Easter, 1707-that was
April 24-Bach auditioned for the position of
organist at St. Blasius Church in the town of Miilhausen. He was 22 years old. Not particularly well
known as a composer, Bach had developed a reputation as a stellar talent at the keyboard, though
prone to an improvisatory excessiveness that baffled some congregants.
On May 27, about a month after his audition,
the council agreed to offer him the job. Three
days after that, on May 30, a fire swept through
Miilhausen, destroying around a quarter of the
town. Evidence suggests that Cantata 131 was
written shortly after Bach's arrival in town a few
weeks later; a note at the bottom of his autograph
score indicates that it was composed at the
request of Georg Christian Eilmar, the pastor at
the nearby Church of Mary. Eilmar probably had

a hand in the selection of the text, too, and some
have conjectured that the piece might have been
premiered in a special service of mourning held
in Eilmar's church. That, at least, is the picture
that seems most likely.
There is a lesson even here-worth noting at
least in passing-for the 21- and 22-year-olds many
of us interact with daily. It is hardly going too far
to say that the composition of cantatas turned out
to be at the core of Bach's compositional calling,
but it is a calling that seems to have reached him
first by historical accident. This is how it often is
with callings.

C

ANTATA 131 IS A COMPLETE SETTING OF PSALM

130. Musically, it is divided into five movements,

though the score suggests that these five are probably intended to be performed back to back, as a
continuous whole. Movements one, three, and five
are for a full chorus and small orchestra. Movements two and four are arias for bass and tenor,
respectively. Each of these two arias features an
interpolated verse from Bartholomaus Ringwaldt's
hymn for Lent, "Herr Jesu Christ, du hochstes
Gut." These hymn verses-one of the cantata's
most haunting features-are deposited in female
voices in long, even note values over the arias.
The cantata is stunningly assured for the work
of a 22-year-old. Moment by moment, measure by
measure, we spend much of its length feeling the
familiar ground of Bach's later style under our feet.
But there are signs of uncertainty, too, and signs
that Bach had not arrived at a sure sense of what
was worth retaining among his predecessors' work
and what was worth dispensing with. The choral
movements-the first, third, and fifth-all involve
one or two drastic tempo changes, reflecting critical contrasts in the text. Though well in keeping
with seventeenth-century text-painting customs,
tempo contrasts of this kind tend to work against
the sense that each movement constitutes a musical
whole; it is a practice Bach would largely abandon
in later cantatas. At the same time, those familiar
with Bach's mature fugal style will wait in vain for
the first movement to burst into a full-blown fugue.
The later section of this movement skirts around
the idea of fugue, and plenty of more or less fugal
counterpoint happens, but Bach had not yet
arrived at the fugal processes to which he was so

resolutely committed in his later work. For all the
beauty of the second movement, it is not at all clear
what Bach is trying to get across in much of the bass
and oboe's bustling figuration toward the end.
We sense the hand of the nervous student even
in the appearance of the final manuscript that Bach
himself prepared for this piece, and one peculiarity
of this score bears pointing to here. For each of the
cantata's five movements, Bach decided at the
outset how many measures he would fit into each
line of music on the page. Then he took straightedge in hand and neatly penned out the bar lines
for the entire movement ahead of time, all
marching with mathematical precision across the
page. What this means, though, is that these rigidly
spaced measures are squeezed to bursting with
notes during particularly active passages, and stand
almost vacant during periods of less activity. This
peculiar visual rhythm of the score itself reminds
us of nothing so much as a kindergartener learning
how to color in the lines. The relationship
between imagination and law still feels like a negotiation, like a balancing act, rather than the seamless symbiosis that it quickly becomes in Bach's
mature work.
But, as one might expect, there is much more
to praise here than to criticize. I might point, for
example, to the way that the last three movements
of the piece work together to form a musical drama
of descent and glorious elevation. The third movement's words, "my spirit waits and hopes," are set
to a falling fugal subject of heart-breaking despondence; these words pile up on one another to create
a sense of almost eternal downward motion. The
fourth and fifth movements both offer a dramatic
counterweight to this movement through a preoccupation with rising subjects.

GIVEN THE ROLE THAT CHORALES WOULD CON-

tinue to play in Bach's cantatas, and the endless creativity he brought to their inclusion, it is hardly surprising that his use of the chorale verses in the
second and fourth movements of Cantata 131 are
among the subtlest, most finely wrought effects of
the piece. He was hardly the first to incorporate
chorales this way. Indeed, the style he applies here
harkens back to the rather old-fashioned way
Johann Pachelbel had of incorporating chorales
into contrapuntal organ works. At the same time,
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the vehicle through which the entire tragic sweep
numerous earlier composers of vocal musicof the Psalm is transcended. It may not be going too
including Bach's uncle, Johann Christoph-had
far to suggest that at least part of Bach's mission
occasionally sought to juxtapose biblical words
here was to freight the chorale itself, as a genre, with
with appropriate hymns. But in Bach's hands, the
theological substance and force, to encourage
process takes on a theological dynamism it had
rarely had before him. This is particularly true of
people to attend in a new way to the music of which
the first chorale verse, laid over the bass aria of the
they made daily or weekly use.
second movement. The Psalm text entrusted to the
bass in this movement seems to offer the hope of
forgiveness, only somewhat enigmatically to withBUT THIS CANTATA OFFERS us A MORE DIRECT
draw it in the same breath: "but with you, there is
approach than this, I think, to the issues of vocaforgiveness, that you may be feared." Musically,
tion and the role of the educator. For what we do
as listeners when we hear
these lines are worried
half to death with incesthis piece has a lot to do
Perhaps the question is, instead,
sant, seemingly pointless
with what we do as liberal
what he was struggling to teach
figuration. The long, even
educators where vocation
people
about
the
chorales
they
notes m which the
is concerned. We listen to
used every week .... It may not be this cantata with the
soprano
intones
the
knowledge of the greatchorale over this aria seem
going too far to suggest that at
ness
to come. We know
to speak from another
least part of Bach's mission here
world altogether. Which,
was to freight the chorale itself, as what became of the canindeed, they do: a world
tata genre in Bach's hands,
a
genre,
with
theological
subin which God's capacity
and when we hear Aus der
stance and force, to encourage
for forgiveness is no
Tiefe we struggle to dislonger held out as a
people to attend in a new way to cern signs of these
fleeting possibility, but as
approaching
marvels.
the music of which they made
a matter of the historical
There is a capacity for
daily or weekly use.
"You
won
atonerecord:
greatness, too, in every
ment for me on the cross,
one of our students: for
with pains of death."
some, this is a greatness of intellect, for others, a
Scholars of Bach's cantatas almost invariably
greatness of soul, or of industry, or of spontaneous
approach the issue of the chorale the same way,
creativity, or of humble fidelity, or of spiritual
asking questions like, "Where did Bach get the idea
fervor. Being attuned to the early signs of greatto use chorales in this way?" or "How does Bach's
ness, as this musical work forces us to be, is much
resourcefulness in his use of chorales transform the
of what I think we mean by the discernment of
cantata genre?" But such formulations put the masvocation. Of course, hearing greatness in this first
terpiece first, asking only what the chorale was able
cantata of Bach's is no trouble. Sensing it in the
to contribute along the way. In struggling to underwork of our students sometimes requires a bit more
stand what Bach is up to in Aus der Tiefe, I find
imagination, but is no less crucial.
myself wondering whether we musicologists do not
......
tend to put this particular matter backwards, and
in so doing we risk missing the whole sense of
I have taken a couple of different approaches
"vocation" behind this and similar works. Perhaps
here to the question of what it might mean to
deliver a meditation that would be both about
we should not look at Bach's use of chorales in the
Bach's Cantata 131 and about liberal learning and
cantata in terms of what he was able to plunder
from the church service and put to his own higher
vocation. I want now to suggest a broader view of
uses. Perhaps the question is, instead, what he was
all this. Because it may be the case that the most
struggling to teach people about the chorales they
important thing that educators at large stand to
used every week. The chorale in the second movelearn from these remarks does not pertain all that
ment of this cantata is the sole vehicle through
closely to the things that I have actually said here,
which the word of the new covenant is proclaimed,
but to the whole format of this "prelude to lis-

tening." Because it seems to me that putting a paper
before a piece of music is a lot like putting an education before a life.
What I mean is this: I hope that your appreciation of Bach's cantata will be enhanced by the few
words I have offered about the historical environment in which it was written. I hope, too, that I
have managed to draw your attention to certain
structural matters that will help anchor your experience of the piece, that will help bring order to
your listening. In the same way, much of the task
of liberal learning is to bring a sense of context to
the life that the student is about to go forth and
lead and a sense of order and reason to the living
of that life. But the fact is that I do not want you
spending so much time pondering my own words
that you abandon your capacity for naive, unmediated enjoyment of this brilliant piece. In the same
way, we do not want to encourage students to
become so totally and permanently lost amid the
philosophies, literatures, and sciences we put
before them that they lose sight of what living is
really all about.
What I am really trying to point at, I suppose,
boils down to humility. We musicologists undertake our scholarly work in the constant awareness
that, finally, it is not our words that matter, but the
music. We love what we do, but we love the music
more. The best educators I know approach their
whole operation with a similar humility: the life
beyond is what counts, and our work as teachers
matters only in as much as we are able to draw mattering out of that life.

W T H THIS IN MIND, I WANT TO CLOSE WITH

one further thought. Eleven days before this paper
was first delivered, many of us watched the Space
Shuttle Atlantis trundle its crew off to the International Space Station. Spectacles of this kind had a
particular significance in the year 2002, for
humanity had gotten its first glimpse of space travel
exactly a century before. Of course, the glimpse
they got in 1902 was not actual space travel, but the
first science fiction movie, Georges Melies' cele-

bra ted film, A Trip to the Moon.
The most serious scientific stumbling block
back then-a snag Melies' movie inherited from
the fiction of H. G. Wells on which it was basedwas that the gun had been invented but the liquidfueled rocket had not. The spacecraft portrayed in
this movie is essentially a giant inhabited bullet
fired from an enormous gun, relying on muzzle
velocity alone to propel it across space. I do not
think I need to dwell on the absurdity of this conception (for human transport, at least} from a scientific standpoint. Nonetheless, I think that many
educators, myself included, still tend to think this
way sometimes about our own work. We feel that
we have to cram every bit of good thinking and
good reading we can into the brief span of a student's college days, because once the students set
out to make their way in the world beyond, the
time for this sort of thing is over. The rest of their
lives will be a gradual loss of intellectual
momentum, a gradual giving in to gravitational
forces of care, drudgery, wealth, disillusionment,
professional specialization, of all those things we
mean by "real" when we speak of the "real world"
beyond college. But we are not really in the human
cannonball business; we are in the astronaut business, even though we know how tragically wrong
things may go there. We are at our best when we
seek not to push our students with a lifetime's
worth of momentum, but to help them locate the
means and the will to push themselves, to help
them find that source through which momentum
will only build in the years ahead.
Of course, we do not speak of rocket engines;
we speak of vocations. And we do not speak of
ignition, but of discernment. And the moment of
ignition, that moment that we and the student
together locate that initial impulse, tends to
resemble less the firing of an enormous cannon
than the Mississippi river's coming unobtrusively
into existence around the feet of a ten-year-old as
his father looks on and smiles.

f

Peter Mercer-Taylor, a Lilly Fellow 1995-1997, teaches
musicology at the University of Minnesota.
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life work
Stephanie Paulsell

L.

GIFT OF lliE LillY FELLOWS

PROGRAM~

TO

ask us to think about our work in the largest possible context, to resist thinking of our work as a
series of tasks rolling out endlessly before us or as a
wholly specialized enterprise compatible with only
a narrow range of institutions, but as life work that
might take root anywhere because it is life-giving
work-life-giving for us and for the world. And the
larger community of colleagues keeps our life work
rooted in an ever-deepening conversation about
the study of the liberal arts in the church-related
academy. Being a part of these conversations has
made an immeasurable difference in my life.
When my Lilly fellowship ended, I taught at a
Roman Catholic theological school for two years.
That was the last job I have had in a church-related
institution, strictly speaking. In my years of the fellowship I focused on teaching the humanities and
the arts to undergraduates in a church related-college or university. As it has turned out, I've spent
most of my career trying to help graduate students
in ministry studies find their way back and forth
between the pleasures and challenges of liberal
learning and their own vocation to ministry.
Although I have not been working in the churchrelated academy as we define it here, I find that I
am still immersed in the same set of questions about
the relationship between vocation and liberal
learning and religious faith that occupy all of us.
University-related divinity schools are usually
categorized by their universities as "professional
schools," a designation that raises all kinds of interesting questions about the place of liberal learning
in our enterprise. At our opening convocation this
past fall, the president of my university spoke
about the work of a "professional school." In the
business school, he said, we teach our students to
"think like managers." In the law school, we teach
them to "think like lawyers." In the medical
school, we teach them to "think like doctors."

Having spent a great deal of last year getting to
know the Divinity School through the process of
appointing a new dean, the president seemed to
want to urge us to be more clear about what we
teach our students to "think like."
I have to admit that I was not very comfortable
with these comparisons. Getting a Master of
Divinity degree ought to have a lot more in
common with getting an education in the liberal
arts than with going to medical school. But I must
say, the president's question has stayed with me.
What does it mean to think like a minister? What
does it mean to think like a scholar and teacher of
the humanities? What does it mean to think like a
faculty member in a church-related liberal arts college? And what does how we think about our vocation have to do with how we practice that vocation?

Nw,

AS

You MAY KNow,

THE INTERNAL REv-

enue Service understands ministers to be selfemployed. My former minister in Chicago, the Rev.
Susan Johnson, used to make much of this when
she came to meet with my students. Ministers are
radically self-employed, she used to tell them,
because ministry is a job that doesn't exist until the
minister gets out of bed in the morning and starts
doing it. "The culture is not holding a place 'for
ministry anymore," she would tell them. "You will
have to make a place for ministry." I have found
what she said to be true. When the minister wakes
up in the morning, she is faced with endless possibilities for how she might spend her time-there
are parishioners to be visited, sermons to be prepared, the Bible to be studied, public issues to be
addressed, struggles for justice to join. There is a
lot at stake in how the minister chooses to spend
her time. The vantage point from which she surveys the many possibilities the day presents and the

agility with which she is able to move between
these possibilities is what will give shape not only
to her own ministry, but to ministry itself.
Reverend Johnson also used to tell my students that ministers are some of the last great generalists in our culture. Wherever she is, she tells
them, she finds herself called upon to speak to
people's fiercest hopes for their common lifewhether those hopes have to do with community
policing, public housing, or what kind of music
the congregation will choose to breathe out their
praise to God.

from human relationships by his manuscripts, sits
alone in his study, wholly consumed by his research
for his Key to All Mythologies-a scholarly project
that will never bear fruit, that will never make a
difference in anyone's life.
This is not what I have in mind for my students. Rather, I hope that they will enter into a life
of ministry formed by the practices of reading,
writing, learning and teaching: a life of rigorous
and loving attention; a life that turns toward the
world and its troubles with its heart wide open,
bearing the best resources it knows how to gather;
a life that eagerly embraces and embodies the creativity that faith demands.
WOULD ADD TO THE GROUP OF THE "LAST GREAT
Of course, the kind of liberal learning that we
generalists" teachers in church-related liberal arts
cherish is crucial to this way of "thinking like a
minister": it depends upon the slow, deliberate
colleges who are constantly called upon to teach
outside of their specialized fields of study; those,
reading of texts, vigorous conversation, and a
for example, who are teaching Kant, Genesis, the
porous vulnerability to the pain of the excluded
Mahabharata and Chuang Tzu
and the brokenhearted. It
to first year students. Like minrequires that we approach our
To think like a Christian
istry, teaching in a churchteacher of the liberal arts studies as Simone Weil once
related liberal arts college is
suggested, as a way of
is to think with-to think enlarging our capacity for
itself an art. What does it mean
with texts and communi- attention, which not only
to think like such an artist? I
find at least one possible answer
enables us to make ourselves
ties, music and silence,
in Psalm 49: "I will incline my
friends and strangers, and, available to ideas and stories
ear to a proverb," the psalmist
that are not our own but is the
if we are to take Jesus,
sings. "I will breathe out my
indispensable condition for
seriously, it is to think
riddle to the music of my harp."
making ourselves available to
with
our
enemies
as
well.
To think like a Christian teacher
God in prayer, and making
of the liberal arts is to think
ourselves present to our suffering neighbors.
with-to think with texts and communities, music
But my students are worried about the relaand silence, friends and strangers, and, if we are to
tionship between their vocation and liberal
take Jesus seriously, it is to think with our enemies
learning. Many of my students come to Divinity
as well. It is to incline our ear to as many proverbs
as we can find and then to breathe them out again,
School fresh from powerful experiences in the
transformed, in the midst of the communities in
Jesuit or Lutheran Volunteer Corps or the Inner
which we practice our vocation-in classrooms
City Teaching Corps. They fear that they are
and congregations, prisons and shelters, committee
locking themselves away in an ivory tower, far
meetings and chapel services and office hours.
from the frontlines of the work for social justice
In the context in which I teach, the language
that first awakened their call to ministry. And if my
we reach for when trying to describe the possible
colleagues and I don't practice our vocation with
deep relationship between vocation and the liberal
attention, if we fail to offer an invitation to liberal
arts is that of the "learned minister," the "educated
learning that is saturated with love of the world,
clergy." If ever a term cried out to be re-imagined
these students end up understanding their years in
and reinvigorated in our own day, it is this one. I
divinity school only as a way of becoming credenfear that when we speak to students of our desire
tialed, or as a way to ensure future admission to a
Ph.D. program, or, worst of all, as a necessary interto form them into "learned clergy," a picture of
someone like George Eliot's Mr. Casaubon rises
ruption on the way to the Real Work of Ministry.
These students are not unfamiliar with the pleasunbidden to their minds. Casaubon, barricaded
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ures of intellectual work, but they often feel guilty
about experiencing it. A few days after September
11, 2001, a student parted from me by saying,
"Well, I'm going home now to read my
Kierkegaard. As if reading my Kierkegaard's
going to do any good when the world is on the
verge of war."
I wish I could tell you that I sprang to the
defense of liberal learning in that moment. I wish
I could tell you that I said, "Oh, but it does. You
are learning to be present to something other than
yourself. You are learning to love the world in all
its beautiful, terrible, complex detail." But the
truth is, I muttered something rather indistinct,
and went back to my own reading with the same
uneasy questions: am I doing, in the words of Virginia Woolf, the work that is most necessary for
me to do? We must never take our answer to that
question for granted. We must constantly re-narrate our answer-not only for ourselves, but for
our students.

w.

ALL KNOW THAT IT IS POSSIBLE TO PRACTICE

our vocation of reading and writing, teaching and
learning, as a way of barricading ourselves from
life, like Mr. Casaubon. It is possible to be like the
gentleman Newman speaks of, a person who is cultured, but not changed, by his reading.
But fortunately those are not our only options
when imagining the vocation that we share. A practice common to our shared vocation, something we
do every day-the practice of reading-is essential, I believe, to our envisioning our vocation. It is
perhaps the practice that shapes how we and our
students think-like ministers, like teachers, like
scholars, like Christians. And it is a practice that
might, as John Henry Newman dreamed, shape
how we and our students live.
My favorite image of the Christian as reader
comes from Augustine's Confessions, when, in his
own passionate reading of the first chapters of the
book of Genesis, he imagines the firmament
stretched out like a skin between earth and heaven
to refer to scripture. The firmament helps us draw
near to God, to be sure, but it also hangs between
earth and heaven, separating us from God. We-its
human readers-are like the stars in the firmament,
clinging to the strange, old words of scripture with
both our hands, trying to catch a glimpse of God

through its veil. We are made for this, Augustine
believed. To be a human being, for Augustine, is to
be a reader.

T

HE ANGELS ARE ALSO READERS, HE SAYS, BUT

they read the very face of God. Their reading,
unlike ours, "is perpetual, and what they read
never passes away." For Augustine, words, both
spoken and written, because they are temporal and
will not last, are reminders of our distance from
God. But they also hold open a place in time in
which the eternal can break in; they are
reminders of our life in time, a life sustained by
God, a life in which we can change, be converted,
and turn towards God. As temporal and imperfect as words are, there is something holy about
attending to them as readers.
If you are like me, you may often experience
reading not as an attempt to see the face of God,
but as a burden, or even as a source of guilty feelings. Do you feel that you are always behind in
_your reading? Do you feel that there are always
more books on any given topic than you can possibly read? That in order to keep up even a little bit
with the reading that confronts you on our
research agenda or even on your own course syllabi-somehow I always forget that if I assign a
book a week it's not just the students who have to
read them-that you have speeded up your reading
to such an extent that you are no longer able to
linger over a book, or a sentence, or a phrase?
Sometimes I feel like I have forgotten how to read:
"how to leave aside our search for subtlety and
originality," as the historian of ancient philosophy
Pierre Hadot puts it, "in order to meditate calmly,
ruminate, and let the texts speak for us."
Four themes in relation to reading are especially relevant to this discussion: first, what the historian of reading, Alberto Manguel calls "the fear
that opposes reading to active life;" second,
reading as a way of deepening our relationship
with God; third, reading as a way of deepening
our relationship with others; and finally, reading
with others-not only with our students and colleagues in church-related institutions, but perhaps
even in churches as well. A culture of reading in
our churches would make a big difference, I
think, in how we practice our vocation in churchrelated colleges.
***

Allow me to begin with a story.
It is 1989, and I am reading in a yellow armchair under several blankets, trying to stay warm in
my basement apartment in Chicago. A pile of
books stands next to me on the floor. I am reading
for my qualifying exams, one book after another,
pen in hand. I am reading literary theory, medieval
church history, and mystical theology.
While I read, my younger sister is in El Salvador, working with a non-governmental human
rights group. They all live together in a house with
a barricaded door. I cannot call her on the phone
while she is there. She entered the country from
Guatemala on a student visa, but she is a student in
no university. She is accompanying the human
rights workers as they go about their work, taking
depositions from survivors of massacres, photographing bodies that turn up on the streets and in
the countryside nearly every morning.
I sit in my chair and read. One of the things I
read is a sermon by Meister Eckhart on the story of
Mary and Martha, two sisters who love Jesus but
who respond to him in different ways. Eckhart has
an interesting take on the story, different from anything I've ever read. He explains that when Jesus
says Martha's name twice-"Martha, Martha, you
are worried about many things"-he is showing his
approval of her choice to work actively to receive
him. Martha is not carping at Mary, Eckhart insists,
when she asks Jesus to tell Mary to get up and help
her in the kitchen. Rather, she is worried about
Mary, worried that her sister will be content to sit
at Jesus' feet, bathed in pleasant feeling, and never
enter into the soul-making work of active service.
Mary needs to get up and learn life, says Eckhart.
It is only by getting up and joining Martha, he says,
that the saints become saints.

,.,.,.
"The fear that opposes reading to active life"
has a long, persistent history in western philosophical and religious thought. One of the earliest, and
still perhaps the strongest, articulations of this fear
can be found in Plato's Phaedrus, in which Socrates
tells the story of the Egyptian King Thamus's rejection of the gift of the art of writing offered by the
god Theuth. Thamus declines the gift for several reasons: he believes that writing will destroy memory,
for if people know that they can find information in
a book, they will not bother to inscribe it in their
hearts. He worries that written texts offer a mere

semblance of wisdom, convincing readers that they
are wise when they are not. Written texts allow
readers to read without a teacher's instruction; they
can fall into anyone's hands; they are dangerously
democratic. And worst of all, written texts offer only
a ghost of "living, animate discourse." Books can't
respond to the reader; books can't defend themselves against incorrect interpretations. Writing,
Thamus fears, will undermine the art of living conversation, grounded in relationship, in the
unscripted exchange of ideas between particular
persons in a particular context. Reading a book, he
worries, is something quite different from active life.

HENRY DAVID THOREAU PICKS UP THIS THEME

many centuries later, cautioning us in Walden that
the partial view of the world provided by reading
can blind us to life. "But while we are confined to
books," he writes, "though the most select and
classic, ... we are in danger of forgetting the language which all things and events speak without
metaphor, which alone is copious and standard...
Will you be a reader, a student merely, or a seer?
Read your fate, see what is before you, and walk
on into futurity."
Alberto Manguel illustrates "the fear that
opposes reading to active life" with a story from
twentieth-century Argentina, told to him by the
novelist Jorge Luis Borges:
... [D]uring one of the populist demonstrations organized by Peron's govern- ·
ment in 1950 against the opposing intellectuals, the demonstrators chanted,
"Shoes yes, books no." The retort, "Shoes
yes, books yes," convinced no one.
Reality-harsh, necessary reality-was
seen to conflict irredeemably with the
evasive dreamworld of books.

Neither Socrates nor Thoreau would have
agreed with the anti-intellectual dimension of the
slogan of the Peronistas. But they would have had
some sympathy with the idea that reading can distract our attention from what is really real. Perhaps, during these last weeks, you have wondered
about this yourself. Perhaps you have wondered, as
a student put it me last week, what good reading
your Kierkegaard assignment is going to do when
we are on the verge of war?
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ANYONE IN MINISTRY HAS FELT THIS STRUGGLE.

Certainly every seminarian has experienced it. It is
not always easy to convince ourselves that our
reading and writing in seminary is not an escape to
an ivory tower. It was not easy to convince myself,
as I sat in my yellow chair reading my books, that I
was not somehow sitting out on the real work of the
universe that my sister was so wholly engaged in.
And it is surely not easy, when a minister wakes up
in the morning, and tries to make choices among the
many urgent tasks that the day presents, to decide to
set aside a portion of that day for reading.
There are many answers to this dilemma,
including Alberto Manguel's contention that
reading is an act of subversion rather than passivity,
for it is precisely the tyrants who urge us to put down
our books by censoring them or by portraying
reading as the opposite of living. When my sister
returned home from El Salvador, this is what she
said to me. And she reminded me that she was led to
El Salvador, in part, through her reading.
It is entirely possible to read as a way of sheltering ourselves from what is going on around us. It
is possible to use reading as a kind of anesthesia. But
the kind of reading that goes on in church-related
colleges and universities should be a kind of reading
that draws us ever more deeply into the life of the
world and into the life of the God who sustains it. In
places like this, reading should be real life. And for
that kind of reading, we have rich resources from
the living tradition of our faith.

***
Another story.
I am eleven years old, sitting in the backyard
with my father after supper, swinging in a porch
swing he has set up in the shade beneath the pine
trees. The flower-beds and rock gardens he has created curve around us. He is holding in his lap a
small notebook with the picture of a fierce-looking
bulldog on the cover, the mascot of the sports team
of Atlantic Christian College where my dad
teaches. Beneath the bulldog, in block letters, my
dad has written LECTIO DIVINA.
I am holding a tattered copy of the psalms, the
Gelineau translation used by the monks at the
abbey of Gethsemani, a community my father
loves. I am reading him his psalms for the day, and
we are talking about which verses he might record

in his notebook. For as long as I can remember, my
dad has been reading straight through the Psalter,
over and over, six psalms a day, and writing down
one verse from each on which to meditate as he
goes about his work. Most of the time, he reads his
psalms in the early mornings before my sister and I
wake up or in moments snatched between classes
and meetings. But his day has been busy, and it is
only now, in the early evening, that a quiet space
has opened up. This is lucky for me, for he has
invited me to read his psalms aloud to him. I read
slowly, and try to pay attention to which words,
which phrases, which verses speak most clearly to
me. I think about which notebook I'd like to use
for lectio divina.

***
This is one answer to the fear that opposes
reading to active life. For this way of reading is an
integral part of an active life. It is not an escape
from it, nor even really a pause in the midst of it.
Here, reading itself is an activity that might transform-although slowly, slowly-the many ways we
act in the world.
This way of reading has a long history in Christianity and often goes under the name lectio divina.
It is a way of reading intended to sharpen the attention of the reader to God's presence and even to
leave the reader vulnerable to an experience of
God's presence. It was born in a culture that cherished books, a culture in which a book was a rare
thing, the result of the labor of many hands. We get
a sense of that culture in the Customs of the
Carthusian order, an order of monks and nuns
whose "active ministry" in the world was the
making of books. Their Customs speaks of books
as nourishing food, much to be desired.
Throughout the Customs, books and food are
linked together; indeed, the monks gather in the
cloister to receive books and the implements of
book production from the sacristan at the same
time they receive legumes and salt from the cook.
On Sundays, the monks enter the refectory in
order to feed their bodies by eating and their souls
by listening to someone read. The monks are
exhorted to take good care of the books entrusted
to them and to produce new copies with great
eagerness because books are, the Customs say, "the
food of our souls."
So it is no surprise that one of the richest,
loveliest descriptions of lectio divina came from a

twelfth-century Carthusian monk named Guigo II.
In a letter to his spiritual director, he describes the
reading of scripture as the first rung of a "ladder of
monks" that stretches from earth to heaven.
Reading, he says, is like putting a delicious grape in
one's mouth, and meditation, the second rung of
the ladder, is the chewing of that grape through
bringing all the resources of our reason to bear
upon it. Prayer (the third rung) extracts its flavor.
And contemplation (the fourth rung) is the sweetness that gladdens and refreshes. Meeting God in
contemplation is a gift, Guigo says; none of us can
make it happen through our own efforts. But
through our reading, Guigo suggests, we are made
vulnerable to it, available.

I

I WAS A
child, reading psalms with my father in the backyard. I just knew this was something he did,
something he felt it was important to do. Over
time, I came to understand why this was so, why
my father has made lectio divina such a central
practice in his life. I know he wants to be available to, and guided by, the sweet presence of God
of which Guigo speaks. I know he wants his life
and his imagination to be permeated with the language and images of the psalms. I know he wants
to pray with all who have ever prayed the
psalms-with the monks of Gethsemani, with his
students and the members of the churches he has
served, with the many others around the world
whose names he will never know but who also
open their Bibles to the middle each day and
breathe out those ancient words, with Israel in
exile, with Jesus on the cross. I think my dad
would say that his practice of reading six psalms
a day undergirds every aspect of his vocation-as
a minister, a teacher, a scholar, a father, a husband, a friend. It is a method of reading that is
deliberately slow and meditative, an attempt to
write ancient precious words deeply into the
heart and the mind. Far from being opposed to
active life, such reading transforms active lifeslowly, to be sure, but also daily. Over time, such
daily, repetitive reading has the potential to effect
what David Tracy has called "a slow shift of our
attachments, a painstaking education of desire."

A third story.
I am sitting in my office when Santiago Pinon,
a first-year M.Div. student, comes to tell me of his
excitement over a class he is taking on negative theology with Jean-Luc Marion and David Tracy. He
is holding in his hands a copy of Professor Marion's
book, God Without Being. As he pages through it,
looking for his favorite passages, I can see that Santiago has marked up the book in at least three
colors of ink.
"The first time I read this book," Santiago
says, "I read every sentence three times, just
trying to figure out what Professor Marion was
saying. "Now," he says, "I am reading it again,
trying to figure out what the idea of a God
without being might have to say to the homeless
ex-convicts I work with. I think there is something here for them."

DIDN'T KNOW ALL THIS HISTORY WHEN

***

***
He was reading it again, not just through his
own eyes, but through the eyes of formerly incarcerated, badly wounded men. And he expected to
find something for them there.
If, like the student I mentioned earlier, you are
wondering why you should read your Kierkegaard
when the world is on the verge of war, this is one
important answer. This is a way of reading on
behalf of the world. Faced with a reading assignment of the most esoteric sort, Santiago didn't
waste time complaining that the theology he was
being called upon to read and study was too
abstract, too theoretical to have anything to do
with real life. Instead, he saw it as an alternative
account of real life, albeit an unfamiliar one, and
set about reading it with an eye towards the homeless ex-convicts with whom he ministered. Like
practitioners of lectio divina who make themselves
available to God through their reading, Santiago
made himself available to others as he did the hard
work of reading and rereading, outlining and
underlining that the text required.
All our students need to know how to do this,
how to read on behalf of others. Tom Long says
this is precisely the work of the preacher. In The
Witness of Preaching, he says that the preacher goes
to the text on behalf of the people. The reading and
study that preaching requires is not preparation for
ministry, he insists; it is ministry. Like those practicing lectio divina and thereby reading with a com-
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Episcopalian to Baptist to Unitarian to no affiliation at all.
I don't remember much rabout my contribution to our first meeting, ~xcept that they all
smiled kindly at me as I stumbled my way through
my introduction to the clas~ and to the Confessions. What I do remember ~s' that, when I finally
stopped talking, they begadI to speak about why
they had come. And what thf:!y wanted, it seemed,
I
was to learn how to pray. They wanted to learn
I
how to draw near to God, aJ;J.d they wanted to talk
about how the people wh~ wrote the books we
would be reading managed ~o live their lives in the
knowledge of the presence of God. They wanted
to talk about what difference such knowledge
***
Perhaps you have wondered, as a might make in their own
But this does not mean
student put it to me, what
lives. I hadn't seen a group
that the practice of reading
good reading your Kierkegaard
so hungry since I was a
belongs only to students
and teachers. No indeed.
assignment is going to do when child, sitting on the floor
of our family's living
And for that point, I have
we are on the verge of war?
room, listening as my
one more story.
Anyone in ministry has felt this father and his students
In 1988, I was asked by
struggle. Certainly every semitalked passionately into
Bernard Brown, the dean
narian
has
experienced
it.
It
is
the night about God and
of the chapel at the Univerprayer and the war in
sity of Chicago, to offer a not always easy to convince ourand about the
Vietnam
study group for anyone
selves that our reading and writkind of life work that
interested in reading
is
not
an
escape
ing
in
seminary
might make for peace.
classic texts of Christian
to an ivory tower.
Compared with my
spirituality. I was a docfather, who answered his
toral student m the
students' hunger with a seriousness and a quality
Divinity School, preparing for an academic career,
and the dean's invitation seemed like a good way
of attention that they and I found irresistible, my
attempts to meet the hunger of this group were
to get that precious commodity, "teaching experipretty modest. Looking back, it seems to me that
ence." So I agreed and prepared for a study group
that would meet six times per quarter, reading
my main contributions to what happened were
Augustine's Confessions in the fall, Teresa of
these: I arrived at the church on Tuesday evenings,
unlocked the door, set up the chairs, greeted
Avila's Interior Castle in the winter, and Simone
people as they arrived, opened whatever book we
Weil's essays in the spring.
were reading at the time, and invited them in.
To say that the group began to "gel" doesn't
T H E FIRST EVENING ABOUT FIFTEEN PEOPLE
quite describe the bonds that developed over the
next
weeks and months. Those without a church
showed up: a few undergraduates, a few graduate students. A local painter. A young couple.
home began to worship on Sundays at the Chapel.
Those who had been at the periphery of the
A therapist. A seminary student. A lawyer. A
Chapel community began to move to the center,
bank secretary. A mildly autistic medical technitaking on more responsibilities. Most of the
cian. A secretary from the dissertation office
group continued our conversation at the univerand the permissions editor from the University
sity's pub on Tuesday evenings. They began
of Chicago Press. They ranged in age from
asking me for recommendations for other books
twenty to sixty, in income from low to high, and
in denominational affiliation from high-church
to read so that they could continue meeting in

munity of readers that stretches across time and
place, those ministers, like Santiago, who read with
others in mind never read alone. They read with
and on behalf of those with whom they minister.
But it's not just students preparing for ministry
who need to know how to read like this. Living a
life of faith is an art. Like the artist who feels that
nothing human is alien to her, it is our work, and
the work of our students, to make ourselves vulnerable to unfamiliar ideas, to enter into conversation with unfamiliar perspectives in order to live
that life as truthfully and courageously as we can.
In schools like ours, we do not read for ourselves
alone. We read for others, we read for the world.

each other's homes in addition to the assigned six
room for the Spirit to move in this group was
weeks of meetings. They shared meals together
something very simple: our weekly practice of
reading books together.
on those evenings and began taking turns leading
the discussions.
In the midst of everything else that happened,
the Tuesday night study group remained our
As a group, they were amazingly permeable.
There was a core of people who provided contianchor and the door through which new people
entered. With such powerful relationships forming
nuity, but even the core shifted and changed and
among the members, you might think the converpeople came and went. And the group seemed
sation would turn in on itself, away from the books
endlessly able to welcome others. A woman
we were reading and onto our lives alone. But, in
showed up one Tuesday night, eager to read St.
fact, every single person in the group, without
Teresa. As we got to know her, we learned that
exception, loved to puzzle his or her way through
she had just been divorced and was about to lose
her home. The disserthe books we read.
tation office secretary
They all took such satHow did it happen that a once-ainvited her to live with
isfaction in unraveling
week
study
group,
sitting
together
in
her for a while, and she
the threads of difficult
did. She stayed with uncomfortable metal folding chairs in passages looking for
something true. They
her until she was able
a too-small room, evolved into a
loved to read out loud
to get back on her feet
Christian community that took
and then left for
to each other and
responsibility for one another and for rushed in each week
another town. But they
remain in touch and the world around them? It was surely
eager to quote their
favorite passages. They
still occasionally spend
the work of the Holy Spirit. And I
a holiday together.
believe that what made room for the had arguments about
these books that were
Soon the group felt
Spirit to move in this group was
strong enough within
so fierce that occasionsomething
very
simple:
our
weekly
itself to reach out to the
ally their relationships
practice of reading books together.
became strained and
community
around
them. They organized
were m need of
themselves into groups
mending. The intellecof volunteers at a soup kitchen, caregivers for
tual work that lay at the heart of our community
people living with serious illness. Those without
was shared by everyone.
many family commitments began to spend holidays together, often inviting those from the community who would otherwise be alone to join
NEED TO NOURISH A READING CULTURE IN
them. Three women from the group sold their
our churches. It is our heritage as Christians, to
understand the intellectual work integral to the life
apartments and bought a house together in East
of faith as belonging to all of us, not just to an elite
Hyde Park. When one of their friends, a young
father, fell ill with cancer and felt that his body
with M.Divs and Ph.Ds. The work of reading
had become his enemy, they trained themselves in
belongs to the student learning a new philosophtherapeutic massage and, in his last days, returned
ical vocabulary in order to understand the difficult
his body to him as a source of comfort.
ideas of a difficult book, to be sure. But it also
How did it happen that a once-a-week study
belongs to the homeless ex-offenders with whom
he ministers as they sift through lives marked by
group, sitting together in uncomfortable metal
folding chairs in a too-small room evolved into a
incarceration and punishment for signs of God's
presence. It belongs to medical technicians and secChristian community that took responsibility for
retaries and novice teachers listening for a new
one another and for the world around them? It
word for their lives in the old words of Augustine
was surely the work of the Holy Spirit. And what
and Teresa of Avila, polishing those words in the
made room for the Holy Spirit to move? Oh how I
pebbly river of their conversation until they glow.
wish I could tell you that it was the brilliance of
the group leader! But I believe that what made
It belongs to the young mother-and I am thinking

w.
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here of my own mother-who rises before dawn
to read and study and write before her children get
up and clamor for her attention. It belongs to the
little girls who nuzzle in close to the warmth of
their mother's body as she reads them a book.
A Jewish colleague of mine once told me of her
initiation into the intellectual practices of her tradition. She was in preschool, and her teacher
smeared honey on the letters of the Hebrew
alphabet and invited her students to lick it off.
Imagine being invited into the intellectual work of
your faith as a very young child and finding it delicious. Imagine what it might mean for the church
if we acted as though the intellectual inheritance of
Christian faith belonged as much to a child hearing
a Bible story for the first time as it does to a biblical
scholar struggling with a difficult passage.

How deeply fortunate we are to be called to
the work of reading and writing, teaching and
learning. What a privilege to be able to invite students into the books we love. And what a gift to
share a faith that asks so much of us, the exploration of which is the work of a lifetime. We can
swim and swim in the deep pool of faith and never
sound the bottom. That mystery, that struggle
belongs to all of us. It is the heart of our life work.
Thanks be to God.

f

Stephanie Paulsell, a Lilly Fellow 1993-1995, is Lecturer
on Ministry at Harvard University Divinity School. This
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EPITHALAMION
for Angela & Pat
kol demama dakka
What could Odysseus say that hadn't been said;
the raider of cities, who was skilled in all ways of contending,
what could he finally say in the way of an ending
to make his granted return a reunion instead;
and what could she, alone for all these years
in a kingdom of suitors; what could wise Penelope,
her life an uncompleted tapestry,
say to her husband as he reappears;
and what of all the others in the there and then
who were witness enough and who knew the story too;
what could they say that, saying, might be true
to how it is and how it's always been?
They said nothing, and nothing said it best,
the silence they gave to each other, a lifetime of yes.

Mike Chasar
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Lost Boys
Fredrick Barton

SEVERAL YEARS BEFORE THE CLIMACTIC HORROR
of September 11, 2001, my wife Joyce and I walked
through the crowded market in Marrakesh,
Morocco, beset at every step by panhandlers. Old
women in their black shawls reached out to us with
withered gray hands, mumbling words in Arabic
we couldn't understand, perhaps telling us of some
sorrow that might have melted our hearts had we
understood. Little children chattered at us and
pulled at our clothes. We had been warned that
they might try to pick our pockets, so we carried
nothing accessible they could steal. Often in pairs,
young men in T-shirts, jeans and tennis shoes
approached us with some practiced phrases of English. Usually they wanted to take us to some relative's store or perhaps to offer their services as
guides. When we rejected whatever they were
offering, they often concluded by saying, not
without rancor and therefore menace, "Okay, then,
give me a dollar." And when we refused that, they
switched to Arabic with bitten off words we presumed were curses.
Later, we discussed this with our tour guide,
Ahmed, a Moroccan Berber who had attended college in the United States before returning to his
native country. "Why do people pester us so?" we
wanted to know. "Why do some seem so hostile?"
"Because," Ahmed explained, "they are poor, and
they see you as rich." "But we aren't rich," Joyce
sputtered. "We haven't journeyed here by yacht
and limo," I argued. "We're here on a bus tour, and
we're staying in tourist hotels. We're just middle
class." "But for a Moroccan," Ahmed observed,
"you are very rich or else you wouldn't be here.
Few Moroccans ever travel any farther than they
can walk round trip in a single day away from the
place they were born. For a Moroccan, to travel to
another country is unthinkable. For someone to
come to Marrakesh from as far away as America,
that person must be very rich indeed."
It would be disingenuous to pretend that until
Ahmed opened my eyes, I had been blind to my

own prosperity. With some chagrin, however, I
confess that until I traveled in Morocco I don't
think I ever put my circumstances in the proper
context. I have always felt blessed. I have not been
ignorant of the sometimes crushing poverty that
still abides in America, particularly in our AfricanAmerican and Hispanic communities. Still, my
reflex reaction to Ahmed represented my true picture of myself: I am middle class. I had inherited
no money. I had paid for my own education. All
that I had, I had amassed simply through working
and saving. I didn't live, as I knew many did, from
one paycheck to the next. But my lifestyle required
that I work and continue working and saving until,
at the proper age, I could retire in modest comfort.
These may be middle-class ambitions in
America, but for most people in the world they represent an impossible dream. To really appreciate our
prosperity and our privilege, middle-class Americans need to realize this about our circumstances.

GEORGE

w. BUSH IS A FEW YEARS OLDER THAN I

am, but we have much in common. We both grew
up in the South in the 1950s. Yes, his family was
more affluent than mine, but neither of us wanted
for much as we grew up. I don't know the precise
details of his life in Midland, Texas, but I suspect
they were much like mine in suburban New
Orleans. I went to public school four blocks from
my house. I played on sports teams organized by
the city's Recreation Department at the park adjacent to my school. I had a couple of run-ins with
bullies, one of whom bloodied my nose and blackened my left eye, and I became a stronger and
more confident person for having stood my
ground. But I never felt real danger, and despite
spending my entire youth in the chill of the Cold
War, I never suffered from anxiety about the
future. Today, President Bush and I aren't much
alike in our political attitudes, but both of us think
of ourselves as Christians.

I connect these issues of undervaluing our own
prosperity and the world in which "middle-class"
white children grew up four and five decades ago
because in the aftermath of September 11 and
America's military campaigns in Afghanistan and
Iraq, I worry about how we Americans are seen by
the rest of the world, and I worry about how we
Americans see the rest of the world. I opposed the
recent war in Iraq, though I am, of course, grateful
that it was over swiftly, and I am mindful of arguments made by those like Thomas L. Friedman that
overthrowing Saddam Hussein's brutal regime may
ultimately have saved more innocent Iraqi lives
than it cost. Still, I wish that our Christian president and his most prominent spokesperson, Secretary of Defense Donald Rumsfeld, might express
and communicate more regret about those noncombatants, women and children numerous
among them, who died in the crossfire of the first
war the United States ever started.
In short, I think if our country has now decided
to exert its will in dysfunctional places far distant
from own shores, then we should see ourselves the
way others see us, as very rich indeed. And we
should see others as needing the helping hand of
economic and educational support far more often
than they need a cruise missile dropped down a
nearby chimney. Take the situation in contemporary Brazil, a Christian nation in our own hemisphere with whom we share far more cultural connections than we do with the people of the Middle
East. In each of the last three decades a Brazilian
filmmaker has stepped forward to detail the horror
of growing up poor in the former Portuguese
colony. Have we taken notice? Have we taken
action? Is America able to assist the needy only
through the force of arms?
blueprint for doom
As long ago as 1981 Hector Babenco brought
world attention to the circumstances of Brazil's
"street children" in his nigh despairing Pixote.
Near the end of Pixote the ten-year-old title character (Fernando Ramos de Silva), alone, frightened,
and ill, cuddles at the breast of Sueli (Marilia Pera),
a prostitute with whom he's been living. For the
briefest moment the woman is tender. She coos and
strokes his head. We know better, but we hope that
these two will now staunch the flow of the film's
bloodcurdling events. But our hope is dashed,
before it is even fully developed. The woman

pushes the little boy away from her and screams at
him to get out of her house and her life. In a
moment, a pistol tucked in his belt, he's padding
along a barren railroad track, hellbent for the dead
end that has been his destiny all along. This brutal
ending is a metaphor for the whole film. Sueli is
mother Brazil, not a doting parent, but a ruthless
whore. Pixote is all the nation's children, not cherished but cruelly rejected.

B

EFORE

HE

LETS

PIXOTE

GET

UNDERWAY,

writer/director Babenco appears on the screen to
provide us with the facts upon which his film is
based. Twenty million slum-ridden Brazilian children lead lives below United Nations poverty standards. Three million of those children are utterly
homeless, fending for themselves in a world which
has chosen to ignore their existence. Oddly, in a
country where a child's welfare is so lightly
regarded, national law protects anyone under the
age of eighteen from criminal prosecution.
Authorities can deal with juvenile crime only by
sending underage offenders to state-operated
reform schools.
Babenco begins his film inside one of these
schools. A judge has been murdered, pushed under
the wheels of a car. The police are without a definite suspect and respond by arresting all of the
street kids in the neighborhood. Ten-year-old
Pixote (the Brazilian word for 'peewee') is swept
up in this dragnet. He is innocent of the specific
crime, but he is guilty of being a runaway. He is
confined to the reform school with the others,
without benefit of counsel or trial. On the outside,
society has cared for Pixote practically not at all.
He is barely able to read and write. But on the
inside, Pixote will be given an education of the very
worst kind, an education that will prove the blueprint for doom.
On his first night in the school, Pixote is awakened by a struggle near his cot. A boy about his own
age is being sodomized by a gang of older boys.
This quickly, Pixote learns how power really
works. The authorities who run the school hold the
power to terrorize their charges, but they don't
hold the power to prevent them from terrorizing
each other. If Pixote is to survive, he must blend in.
The next morning when the school guards ask
what he's seen, he claims to have been asleep.
There can be no question that he's made the right

30 131 The Cresset Trinity 12003 Special Issue: Lilly Fellows Program in Humanities and the Arts

decision to lie. He's safer in the hands of the rapists
than he would be under the protection of the
school officials. Later, we see Pixote and the other
boys playing together. Their games are practice for
the career they hope to follow once released from
the school: armed robbery.
During Pixote's incarceration, the police
"borrow" the kids rounded up in connection with
the murder of the judge, ostensibly to further interrogate them, really to abuse them in hopes that
someone will name the killer. When one of the
boys dies, an investigation of the school is
launched. The immediate result is a cacophony of
accusations: State officials blame the warden, the
warden blames the guards, the guards first blame
the police, who deny all knowledge of the incident,
and then the guards blame the boys themselves. In
the riot which ensues, the boys tear up their living
quarters, setting fire to their own mattresses. Such
acts are common occurrences in prison riots. But
Pixote makes us grasp the anguished frustration
that precipitates such an incident in a way, perhaps,
that we never have before.
The investigation inte.nsifies after the riot. On
purpose, Babenco never makes clear whether we
are to see the press and the liberal judge who probe
the corruption sympathetically. He does make clear
how feeble their efforts prove against an
entrenched system. Crucially, the boys will cooperate with neither the press nor the judge. The
warden explains with an unintended, ironic kernel
of truth: "They're covering up because they all feel
guilty." But in large part, of course, the boys dismiss the efforts of assistance because they don't
recognize it as such. Their distrust of authority figures is so total that it never occurs to them that an
adult might really care to help them. (I can't help
but wonder if the way these boys see the power figures in their society is akin to the way the citizens
of the Third World see the United States.)

A

T MID-FILM PIXOTE AND A CADRE OF FRIENDS

effect an escape, subsequently to practice on the
outside what they've learned in their school. They
organize a purse-snatching and pick-pocket ring.
They move into dope pushing and pimping and,
when necessary, they murder. They try to be loyal
to each other but their fundamental commitment
to personal survival and self-gratification renders
them insensitive even to their mates.

Two moments in the second half of the film
capture the essence of the boys' lives. When the
gang decides to move its operations from Sao Paolo
to Rio de Janeiro, they clamber into a box car for a
free ride. Pixote wonders if the train they've
hopped is heading in the right direction, but gang
leader Dito (Gilberta Moura) assures him that it
doesn't matter. Later, the boys spend an afternoon
at the beach and take the time to share their ambitions with one another. Dito's transvestite "girl,"
Lilica, Gorge Julia) confides his chief worry, and
the other boys speak their condolences. He is
growing old. In another month he will be eighteen
and no longer "protected" by Brazil's minority
offender laws. But if a looming birthday seems to
increase Lilica's peril, we are urged to reflect upon
the fact that half the boys in the gang will never
reach his age.
Pixote is a stark, unsettling film, all the more
effective because Babenco refuses to romanticize
his characters. They are poor, and they are victimized by a society which offers them no chance for
a decent life. But they are bad. They intimidate,
they steal, and they ultimately kill without the first
moment's remorse. To them it is nothing. They
have never learned the difference between right
and wrong. Almost from the moment of birth,
they are lost.
a flash in the dark
Two decades later Fernando Meirelles and
Katia Lund's harrowing City of God suggests that
little has changed for hordes of Brazilian children.
In the most chilling scene in City of God, a gang of
Brazilian thugs, mostly in their teens but some even
younger, corners and disarms two children who
have been fighting as members of a rival gang. One
of the captive boys is perhaps twelve years old, the
other seven or eight. The victors are hardly
strangers to murder. After shooting the captives in
their feet, the boss hands his gun to a young recruit,
a boy about ten, and orders him to pick one of the
captives and kill him. The older captive cowers and
pleads; the younger one bawls the way an injured
child will. The gunman chooses his victim, closes
his eyes and fires.
Welcome to hell.
Scripted by Braulio Mantovani and based on
the novel by Paulo Lins who grew up in the ironically named Rio slum that gives this film its title,
City of God is the story that Babenco did not tell in

Pixote, that of a ghetto survivor. Rocket (Alexander
Rodriguez) is an intelligent, mild-mannered boy
who lives with his family in a sprawling cold-water
housing project on the outskirts of Rio. Education
is spotty. And, as in Pixote, the culture of poverty,
isolation and hopelessness breeds wide-spread
drug use and astonishing violence. Rocket's older
brother and some other teens acquire guns and
turn to lawlessness. But these boys have not yet lost
all their moral moorings. They rob and bully, but
they don't kill. And they don't last long. Soon they
fall to the bullets of more ruthless youngsters a half
decade their juniors.
By the time he's eleven L'il Ze (Leandro
Firmino da Hora) has killed a dozen people,
including Rocket's older brother. By the time he's
fifteen, Ze has surrounded himself with a gang of
cold-blooded killers his own age and younger and
has taken over the housing project in partnership
with a slightly older and slightly less ruthless boy
named Carrot (Matheus Nachtergaele). Carrot and
Ze divide the drug trade between them, carve control of their impoverished territory into two distinct sections and, for a time, manage to coexist.
Like Don Corleone settling disputes in Manhattan's Italian tenements, they manage to curb the
violence for a while.
The partnership even produces a gangster
diplomat that will recall Ben Kingsley's Meyer
Lansky in Bugsy. Benny (Philippe Haagensen) has
grown up at Ze's side. But unlike his control-freak,
psychopathic compadre, Benny is natively happy,
instinctively friendly and possessed of comparable
good sense. He seems to do so unconsciously, but
as long as he lives, he works to keep the simmering
rivalry between Ze and Carrot from boiling over
into war. When Benny is killed by a teenaged
assassin trying to murder Ze, however, the gangs
fall on each other with the same senseless brutality
Martin Scorsese portrayed on American soil in
Gangs of New York.
Off to the side of this action Rocket tries to
steer a course that will enable him to live to adulthood. He joins neither Ze's gang nor Carrot's, but
he knows all the boys involved and tries to avoid
triggering their animosity. He gets odd jobs, none
of which bring him much money, and he dreams of
becoming a photographer, though he's too poor to
own a camera. Finally, he lands a job delivering
newspapers and gets to meet the photo journalists
who are his heroes. Shortly later, Ze himself gives

Rocket a camera so that Ze and his gang can mug
for snapshots, reminiscent of Bonnie and Clyde.
When the newspaper publishes Rocket's photos, a
career is born; a miraculous escape is provided.

B

ABENCO'S FILM IS FICTION, BUT HE CONVINC-

ingly presents Pixote's story as a work of sociology.
City of God is based on a novel and aspects of its
plot are less convincing than the earlier work.
Given the nature of their contrasting personalities,
for instance, we haven't a clue why Benny remains
loyal to Ze. And throughout this movie we keep
wondering what the almost invisible adults are
doing. The filmmakers perhaps try to mask fictional weakness with a cinema verite style. But cinematographer Cesar Charlonne's herky-jerky
camera work proves tiring, and Meirelles has
edited the picture as if he expected an audience
with the attention span of his coke-addled subjects.
Especially if they've never seen the other
Brazilian films discussed here, however, this 2002
film is a picture viewers won't soon forget. Among
the most staggering revelations in City of God is
how much violence is practiced for so little. Long
after Ze's gang has seized control of the drug trade,
the boys continue to live in appalling circumstances. They have money for guns and bullets, but
evidently little else. Ze manages to buy himself a
gold chain and a bracelet. Benny feels rich when he
gets a nice T -shirt and a new pair of pants. There is
so little money in the City of God that even when
they've conquered it, they don't have anything
anybody else would want.
orphan's prophecy
My favorite of the three films under discussion
here is Walter Salles' 1998 Central Station. Again,
the subject is Brazilian street children, but Central
Station is less bleak than the other two films and it
attracted enough attention after its American
release that star Fernanda Montenegro even captured a Best Actress Oscar nomination. Scripted by
Marcos Bernstein and Joao Emanuel Carneiro, the
narrative is perhaps deceivingly simple. A bitter,
retired school teacher named Dora (Montenegro)
now works as a scribe at Rio's chief train terminal.
She makes her living writing love letters and epistles of inquiry after lost family members for Brazil's
legions of illiterates. Frequently, in acts of selfrighteous judgment, Dora neglects to mail the let-
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ters her clients have paid her to write. One day a
woman named Ana (Soia Lira) arrives with her
nine-year-old son Josue (Vinicius de Oliveira). Ana
dictates a letter to the boy's father, a man the child
has never met. The letter waxes from angry to
more forgiving. The next day Ana returns, requests
that the first letter be destroyed and dictates a missive much tenderer than the first. Then she walks
out of the station where she is hit by a bus and dies.

I N SCENES THAT RECALL PIXOTE AND PRESAGE CITY
of God, we see that the Brazilian government provides no safety net for children who find themselves suddenly without adult protection. No one
steps forward to direct Josue to some social agency
that might care for him until he can be placed in an
orphanage or in foster care. Tongues are clucked
and shoulders are shrugged in rueful resignation,
but a young boy is abandoned nonetheless to fend
for himself on the streets of a huge city. With suspicion, resentment and no small measure of hostility,
he turns to Dora, whom he does not trust. Dora's
first cruel instinct, bolstered by the willful selfdelusion that she's acting in the boy's long-term
best interests, is to turn Josue over to an "adoption
agency," a private group with unclear intentions
for their charges, but one that offers Dora the
bounty of a new television set.
Dora's neighbor (Marilia Pera), another retired
school teacher, warns her that Josue will be sold to
an American medical institution where his organs
will be harvested. The film makes no effort to
examine the veracity of this rumor which runs rampant throughout Latin America. But the neighbor's
warning has a galvanizing effect on Dora's troubled conscience. Regretting her initial impulse after
a restless night, Dora rescues Josue from the "adoption agency" and agrees to help him find his father,
a journey that takes woman and child deep into the
developing nation's mysterious interior and even
more deeply into themselves. Their progress is not
smooth. Like the Children of Israel en route from
Egypt to the Promised Land, there is much wandering, considerable suffering, sojourns with false
prophets and repeated thoughts of turning back.
The invocation of such a Biblical analogy is
entirely appropriate, forthrightly invited by
director Salles and his screenwriters. For the father

that Josue is seeking bears the name of Jesus, and
he's a carpenter. Eventually, after many disappointments and the temptation of despair, Dora and
Josue arrive at a distant town where they accidentally encounter members of the boy's family. The
film is somewhat clumsy here, enlisting Josue's
half-brothers to embrace him rather more quickly
and considerably more enthusiastically than makes
good narrative sense. But by this time we are captivated by the elaborate allegory at work. Josue's
brothers are Moises (Caio Junqueira) and Isaias
(Matheus Nachtergaele). Together, of course, the
brothers represent the three chief Old Testament
prophets. And they all believe that their father,
who has gone away with the promise of returning,
will come again soon to assist in their salvation.
Josue has believed in the goodness of this earthly
Jesus from the very beginning, and it is his faith
which lights the path for Dora's redemption. It is
no accident, then, that Dora is a scribe. Like those
whom Jesus chastised in the New Testament, she
belongs to an educated elite that has become cynical and has turned its back on the poor whom they
ought to feel charged to help. She can save herself
only by learning to care for those she has allowed
herself to dismiss with contempt.
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example of the problem; Central Station suggests
the solution. Transfigured from the story of one
aging school teacher, Central Station becomes a
call to duty for an entire Brazilian class and by
extension to an entire First World where our
blessed nation stands in the forefront. We are only
a little better loved in Latin America than in the
Middle East. Perhaps dictators can be overthrown by armies, but poverty can only be
fought with compassion. If we want to make our
homeland safe, then we need to give the people
with whom we share this tiny world a greater
stake in it. In saving the less fortunate, we may
even come to know the astonishing miracle of
grace that might allow a camel to slide through
the eye of a needle; by saving others we might
manage to save ourselves.

f

Rick Barton's new novel, A House Divided, is
reviewed in this issue.
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Bach the preacher
Karen Olson

'THANK

YOU-THAT WAS A VERY NICE
interpretation of the passage in order to reflect
Calvinist critique of Lutheran theology."
more intensely in the next few verses on Jesus'
innocent suffering.
This comment was the initial response of
Bach scholar Michael Marrisen to not one but
More fascinating than the interpretation of
two of the lectures presented at the Bach: The
languages was the interpretation of cultures from
different times and places. Richard Plantinga's
Preacher symposium at Calvin College, April1012. And as much as Marissen's comment mingled
discussion of Bach's theology of death highlighted
a major difference between Bach's culture and our
scholarly critique and doctrinal wit, it also highlighted an unspoken theme of the conferenceown. In the twenty-first century, while Americans
issues of translation and interpretation. With a
chase immortality through life, liberty, and the
pursuit of happiness, Bach's open attitude toward
Reformed college sponsoring the analysis of every
death can seem a little unnerving or even
Lutheran's pet composer and the Bach Collegium
Japan performing the great - - - - - - - - - - - - - - unhealthy. However, it must be
In the twenty-first cen- remembered that people in
German's St. Matthew Passion, it
Bach's world were less sheltered
was inevitable that translations of
tury, while Americans
from death; Bach himself was
language, culture, or theology
chase immortality...
would take place. Bach's status as
orphaned at a young age and
outlived one wife and several
a preacher rests on recognizing
Bach's open attitude
those translations.
children. Seeing death all
While the most obvious toward death can seem a around him, Bach saw no
reason to fear it, but rather
instance of translation was the
little unnerving or
wrote about human death as
performance of the St. Matthew
Passion "auf Deutsch," necessieven unhealthy.
both a release from an untrusttating the use of program notes for - - - - - - - - - - - - - - worthy world and as the door
some, of greater interest was the role linguistic
to eternity, occurring, as in Cantata 160, at "the
translation played in Michael Marissen's interpreproper time, when [God] wills." In Bach's theration of the approach of Bach and his librettist,
ology of death, Christ's victory over the last
Picander, to Matthew 27:25. Here, the bloodthirsty
enemy was crucial; hence his careful, even
crowd before Pilate cries, "His blood come over us
morbid, attention to Jesus' death, especially in the
St. Matthew Passion.
and our children!" In Matthew's original text, it is
The perspective on performance offered by the
unclear whether this crowd is completely Jewish
or of mixed ethnicity. Luther's translation, to
Bach Collegium Japan also required some cultural
which Bach naturally had access, more firmly
translation, as the Collegium's respect for Bach
seemed almost to run counter to the topic of the
describes the crowd as Jewish, implying that the
symposium. In an open interview with Richard
Jews caused Jesus' death (a common contemporary
justification for anti-Semitism.) While other conPlantinga, Masaaki Suzuki, founder/conductor of
the Collegium, explained that for most Japanese,
temporary composers' settings of the Passion dwelt
quite brutally on this passage, condemning the
Christianity is simply another aspect of Western
culture to be studied-not necessarily one to be
Jews, Bach and Picander passed over it without
believed. In Japan, Bach is respected by musicians
comment. Bach the preacher ignored a widespread
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as simply another musician; theological questions
do not enter into their evaluation. Suzuki
declared that he himself, though a Christian, does
not consider Bach a theologian-quite a startling
statement from the featured performers at Bach:
The Preacher!
This controversy over whether or not Bach was
a preacher at all brings us full circle to Michael
Marissen's comment about Calvinist readings of
Lutheran theology and to the final level of theological translation. For all the careful scholarship
that went into Plantinga's study of Bach's theology
of death or Calvin Stapert's analysis of Communion in the aria "Mache dich," at a basic level, they
understood concepts such as the indwelling of
God or the real presence from a Reformed perspective. For example, Communion language is
found throughout the Passion, particularly as
expressed in the aria "Konnen Tranen," in which
the soloist begs, "Take my heart! I Yet let it be also
the sacrificial cup I in the presence of the streams I
when the blood flows freely." Given this language,
something these Reformed scholars overlooked
was a crucial point. The soloists of "Mache dich"
and "Ich will dir" ask Jesus to enter them. They
are not merely describing a sort of spiritual
indwelling but the true physical being of Christ
entering them in the real presence, partaken at the
Lord's Supper. In a sense, Stapert and Plantinga
translated Bach's Lutheranism into their own
terms; they understood, in part, the arias' spiritual
meanings, but failed to grasp the Lutheran's physical link to that spirituality.

I

N LIGHT OF THIS DIFFICULTY IN INTERPRETATION,

it is interesting that Maestro Suzuki boldly declared
himself lucky to be Reformed, saying "My faith
allows me to appreciate Bach's music as God's
gift ... as a concert.. .I can evaluate it better with a
Reformed sense of value." This perspective, so at
odds with the religious approach taken by the other
presenters at the conference, is perhaps a throwback to Maestro Suzuki's Japanese heritage and his
usual Japanese audience. In a culture where Christianity is largely a Western religion to be studied,

not believed, Bach is a Western composer, not a
preacher. A concert-style approach to his religious
works is not surprising.
Nevertheless, this appreciation for Bach's
music as a concert caused Suzuki to mar an otherwise glorious performance of the St. Matthew Passion by taking the chorales too fast. For Lutherans
-both in the eighteenth century and today-the
chorales form a core part of the Passion experience.
These are the only sections when I don't need the
translations because I've sung these words in my
own language since childhood. The chorales are a
statement of communal doctrine-not the personal
interpretations Bach and Picander explore in the
arias-but the overarching background of the
Lutheran faith, past and present, in which those
personal reflections take place. Lutherans experience the St. Matthew Passion not only as a concert,
but as the act of worship Bach the preacher wrote
it to be.

I N THE FINAL ANALYSIS, REGARDLESS OF HOW HE

approached the performance of the Passion, Maestro Suzuki offered the best explanation for assimilating all these levels of translation. He suggested,
"To read in translation is more fresh than reading
the original text ... the translation is never perfect;
it must invite you more deeply into the text."
Bach's audience has changed dramatically over
time; his works are no longer performed solely for
the good Lutheran parishioners of the
Thomaskirche. With this changing audience have
come changed interpretations of Bach's musical
intentions. Whether you agree with each new
translation or not, they provide another way of
looking at the original and further impetus to read
and hear the original again. Part of Bach's genius is
that the re-readings only get better. f
Karen Olson, from Auburn, Michigan, graduated from
Valparaiso University in 2003 with a Bachelor of Music in
music composition. She plans to pursue further studies in
composition at Michigan State University or Western
Michigan University.

The Mysteries of Ralph Mcinerny: An Appreciation
John Feaster

R u H MCINERNY IS DIRECTOR OF THE )ACQUFS

Maritain Center at the University of Notre Dame and,
as will become abundantly obvious in what follows, a
prolific writer. In addition to having produced
numerous books and countless essays in philosophy
and theology, including the prestigious Gifford Lectures, he edits the magazine Catholic Dossier, and has
more than forty mystery novels to his credit.
Most of these have appeared in three separate
series. The Father Dowling mysteries are probably the
best-known of these, having served as the basis of a
modestly successful television series starring Tom
Bosley (also of Happy Days and Murder, She m-ote
fame), which ran from May of 1987 through
November of 1991. However, the Father Dowling
novels in their print version bear little resemblance to
the television series. Most notably, the Father
Dowling of the novels, unlike the compact Bosley, is
tall and thin, with a "profile like an Eagle." Mcinerny
has also written a half-dozen novels featuring the
northern Indiana attorney Matthew Broom, and
another half-dozen of the relatively recent series of
Notre Dame novels featuring the detective Phillip
Knight and his brother, Roger, the Huneker Professor
of Catholic Studies.
Besides the novels in these three series (and
a couple of other series that never quite got off
the ground), Mcinerny has written a number of
free standing works, among them The Red Hat,
a recent fictional speculation on the selection of
the successor to John Paul II, whom Mcinerny in
other venues has revered and defended (see "The
Nunc
Dimittis
of
John
Paul
II,"
http://www.. catholic.net/rcc/Periodicals/Dossier/2001
-061 editorial.html). Apparently possessing unlimited creative energy, Mcinerny also continues to
contribute short stories to the Alfred Hitchcock
and Ellery Queen mystery magazines, some of
these under the pen name of Monica Quill!
Mcinerny clearly possesses a passionate affection
for puns and general wordplay, something revealed

by the titles of the majority of his novels. For
instance, in the titles of the Father Dowling mysteries he has occasionally indulged his penchant,
as with these: Loss of Patients, Rest in Pieces,
Abracadaver. Then there are these five titles in the
Matthew Broom series: Body and Soil, Savings
and Loam, Mom and Dead, Law and Ardor, Heirs
and Parents. Likewise, the titles of all six Notre
Dame novels: On this Rockne, Lack of the Irish,
Irish Tenure, Book of Kills, Emerald Aisle, and Celt
and Pepper.
Other examples of Mcinerny's wordplay
include a variety of amusing character names (like
Fathers Pickle, Mayday, and Grosseteste, Jewel
Fondue, Sean Pottery, Fig Nootin, Casey Basquette,
and more). And then there are the references to
such all-too-plausible-sounding literary journals as
The Faulkner Flyer, The Oates Bag, the Wolfe Call,
and What's Updike?
I suspect that one of the reasons I find Mcinerny's novels such great fun is that they contain all
sorts of local interest for those of us in Northwest
Indiana. The Father Dowling novels are set in
what, if it actually existed, would be nearby Fox
River, Illinois, a western suburb of Chicago. There
actually is a Fox River (the water kind), but not, as
far as I know, a town by that name, though there is
a Fox River Grove. The good Father is a fan of all
the Chicago professional teams, but especially of
the perennially hapless Cubs, thus firmly establishing his regional authenticity.
In turn, the Andrew Broom novels provide us
with plenty of Hoosier local color, set as they are
in the mythical Wyler, Indiana, a small city of about
50,000 population (apparently not far from Valparaiso) that seems suspiciously like South Bend.

A N D THEN THERE ARE THE NOTRE DAME

novels. Whether you love or hate that university
(and the novels are filled with characters who do
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lore, according to a graduate student friend of
both with considerable enthusiasm) it is an institumine there, is that Mcinerny outlines these novels
tion that exacts attention, and these novels are
and then churns them out in a two-week bout of
filled with Notre Dame lore and scandal of all
intense writing. No mean feat, since they average
sorts. Moreover, in Lack of the Irish, the second
around 250 pages!)
novel in the series, there is the most direct of Valpo
connections. The speaker here is Assistant Provost
Pickle: '"I don't know how many complaints I've
received about McGough. A sportswriter. ApparL E SIX NOTRE DAME NOVELS FEATURE THE PREently he failed to make the team at Valparaiso,
cocious Roger Knight, Huneker Professor of
became a journalist, and has dedicated himself to
Catholic Studies, and his brother Phil, who is the
savaging Notre Dame."'
actual professional detective of the pair. Roger
As do all Mcinerny's serial novels, the Father
earned a Princeton Ph.D. in philosophy at the age
Dowling novels feature a cast of recurring characof nineteen and is so massively obese that he scoots
ters who are predictable, known, comfortable
around his apartment in a motorized chair, transquantities. Marie Murkin is the live-in housekeeper
ports his considerable
at the Fox River parish,
avoirdupois around
St. Hilary's, where father
Supremely
intelligent
and
yet
accesNotre
Dame
the
Dowling is priest. Marie
sible
and
unpretentious,
Roger
is
popcampus
in
a
golf
cart,
is sometimes Dowling's
confidante, more often
ular with undergraduate and graduate and, when he travels
away from the Univerhis scourge, tentatively
students alike but far less adulated by sity, does so in a
interested in the widfaculty, who are understandably
custom-built
van.
owed Phil Keegan, a capSupremely
intelligent
tain in the Fox River
envious of his privileged academic
and yet accessible and
police department and
unpretentious, Roger
childhood friend of status at the University. He belongs to
is popular with underFather Dowling. Keegan
no department, teaches whatever he
graduate and graduate
too would have become
wants, and cross-lists his courses
students alike but far
a priest but for an
pretty much wherever he pleases.
less adulated by facinability to contend with
ulty, who are underthe Latin language in his
What academic wouldn't hate him?
standably envious of
seminary days, though
his privileged academic status at the University. He
had he been a student in post-Vatican II days this
belongs to no department, teaches whatever he
would have been less problematic. He and Dowling
have continued their life-long friendship. Keegan
wants, and cross-lists his courses pretty much
wherever he pleases. What academic wouldn't
appears in all the Father Dowling mysteries, and
serves the necessary role of giving Dowling access
hate him?
to the sites of criminal activities as well as a reason
These novels all focus on issues or concerns
that will be familiar to those who have been around
for being there.
a university campus for any length of time. The
The Andrew Broom series has its small town
charms, although the citizens of Wyler are anyfirst in the series, On This Rockne (1997}, and the
thing but charming. Readers of The Cresset, howsixth, Celt and Pepper (2002), both center on what
is apparently a perennial problem at the University
ever, are likely to find the Notre Dame novels the
most entertaining of Mcinerny's works. These are
of Notre Dame, how to refocus the wealthy donor
delightful comic novels of academic life, fit comwho wants to shower millions of dollars on the
pany, in my mind, for the likes of Kingsley Arnis's
University for something it manifestly does not
need. In the first of these the generous benefaction
Lucky Jim, Richard Russo's Straight Man, or any
of David Lodge's novels of academe. An installis to be ten million dollars to raise a fitting memorial to the legendary coach Knute Rockne, somement in this series has appeared each year since
thing the administration unfortunately learns
1997, and I assume and hope that this year's
about only when it's announced in the sports secoffering is in preparation as I write. (Notre Dame

tion of the local newspaper (the prospective donor
owns numerous professional sports franchises). In
Celt and Pepper, James Elliot, the king of trash disposal in central Michigan, wants his millions to go
toward funding an enduring monument to one of
his former teachers at the Dome, Malachy O'Neill,
a teacher he recalls with a great deal more fondness than the man deserves. (One of my favorite
characters in this novel is the English professor
engaged in translating the collected works of James
Joyce into Esperanto!)

THE

SECOND NOVEL IN THE SERIES, LACK OF THE

Irish (1998), includes yet another Lilly Network
school in its plot, Baylor, and the occasion is a
Notre Dame/Baylor football game scheduled for
October 31, Reformation Day. A less footballinvolved faculty member decides that this would
be the perfect occasion to sponsor an alternative
academic event, a joint Notre Dame/Baylor seminar where they will discuss this unique topic: how
their respective institutions differ from their nondenominational counterparts. The woman in
charge of facilitating conference planning at the
University (Hazel Nootin, wife of Fig) inspires
murderous thoughts in those whose conference
planning she does not facilitate but, instead, gleefully complicates. And she indeed is murdered, but
not for that reason, though that reason provides an
overabundance of likely suspects. We never learn
how the conference turns out, but the football
game ends in a 30-30 tie and is most memorable for
the fact that the Notre Dame quarterback is a Baptist, the Baylor quarterback a Catholic!
Irish Tenure (1999), as the title of the third
novel in the series implies, centers on the familiar
issue of tenure, specifically on what happens when
two young faculty members in a small department
(philosophy) become eligible for tenure at the same
time. What happens, naturally, is murder. After all,
there just aren't that many tenured positions available in philosophy.
Book of Kills (2000), the fourth in the series,
takes its title from the University archivist's deci-
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sion to write a book chronicling all murders as well
as suspicious or mysterious deaths associated with
the University, and, it turns out, there are plenty.
Should the book begin by addressing the question
of whether or not Father Edward Sorin, founder of
Notre Dame, stole the land on which the University sits from a local tribe of Potowatomies, condoning their massacre in the process? This at least
is the theory proclaimed by Orion Plant, a washedup Ph.D. student in history who's been working on
his dissertation for eleven years, with no discernible progress. Not surprisingly, it turns out that
Orion Plant will himself be a subject of a chapter at
the end of the archivist's "Book of Kills."
Scenario: Two young Notre Dame students fall
in love and decide to marry at some distant time in
the future when they have both graduated, and so
they reserve the date of June 17, 2002, for their
wedding at Sacred Heart Basilica, the campus
church. The date draws near, and they do plan to
wed there, but, alas, to different people. This is the
situation of Emerald Aisle (2001), complicated by
the death of a mistress, the theft of Newman letters
promised to the Notre Dame archives, and (is this
telling too much?) the tortuous process by which
the original pair of lovers is reunited in time to take
advantage of their June 17 reservation after all.
I began these thumbnail sketches of the Notre
Dame novels by describing them as comic, and they
are that, but they have their serious side as well.
Like all of Mcinerny's works, they provide telling
critiques of contemporary values.
A bemused undercurrent, in fact, is noticeable
in nearly all of Mcinerny's work, lamenting the
general decline of the social fabric and of the institutions that once provided a firm foundation of
values. Mcinerny cares deeply about the traditions
of his faith; this novelist is always a philosopher
and theologian. Ralph Mcinerny is an astute, intelligent, and entertaining historian and critic of the
contemporary cultural scene, and worthy of both
our attention and our praise.

f

john Feaster is the Walter G. Friedrich Professor of American Literature at Valparaiso University.
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John Schmalzbauer. People of Faith:
Religious Conviction in American
Journalism and Higher Education
Ithaca and London: Cornell University Press, 2003.
John Schmalzbauer is a Wheaton
evangelical teaching at Holy Cross.
Yet his charge is to teach sociology,
historically one of the most secular,
and even anti-religious, of disciplines. The social sciences in general
have been the main culture-bearers
of the Enlightenment project to
understand the world apart from
God. Journalism has increasingly
become an applied version of the
same project, aiming to tell the news
in an "objective," naturalistic way.
Yet there are successful social scientists and journalists who are also
believers in strongly supernatural
forms of Christianity. Schmalzbauer,
for his Princeton dissertation under
Robert Wuthnow, set out to study
how they do it. He made a sample of
Roman Catholic and evangelical
Protestant journalists, historians,
political scientists, and sociologists.
He sought the most elite sample that
he could get. In the end, he found
forty, divided equally between
Protestants and Catholics and
equally between journalists and
social scientists. He interviewed and
studied the writings of the likes of
Peter Steinfels, Cokie Roberts, Fred
Barnes, and Cal Thomas among journalists, and John Diiulio, Andrew
Greeley, George Marsden, and Mark
Noll among social scientists.
What Schmalzbauer found was a
strong group of knowledge class
professionals who have successfully
avoided secularizing or privatizing
their own faith. A few, it is true, treat
their faith as a private matter, and
some of those who refused to be
interviewed did so for this reason. A
few more of Schmalzbauer's subjects
bracketed their faith from their
work. Most of the elite writers that
Schmalzbauer studied, though, have
found ways to bridge between their
Christian faith and the standards of
their jobs. Without writing "providential history" which directly ideo-

tifies God's hand in specific events
in the world, these writers find various ways to describe human events
that allow God's underlying order to
have a place in seeing reality.
Schmalzbauer the sociologist
notes the important role that subcultural institutions had in keeping
these Catholic and evangelicals
engaged with the intellectual establishment without fully assimilating.
Journals such as Commonweal and
Christianity Today, schools like
Wheaton and Notre Dame, and,
especially, the network of Christian
professional assoctatwns, have
allowed a creative tension for Christian thinkers seeking mainstream
success without full assimilation.
The most interesting section, in
my estimation, is the chapter on religious ways of knowing. Here
Schmalzbauer articulates the distinctive strategies used by Catholic and
Protestant thinkers to do good work
according to the standards of their
disciplines, while at the same time
"widening the circumference of
reality" that those disciplines can
describe to include divine action and
understanding. He documents the
ways in which these writers resist
reducing human life to natural
forces; uncovers concealed affinities
between theology and social theory,
especially through Catholic Social
Teaching; and shows the many ways
in which Christian social ethics is reconnecting with social science. I
found most intriguing his discussion
of Catholic comedy versus Protestant irony as dominant tropes in
describing human life.
I understood why mainline
Protestants were not profiled in this
study. Long dominant in the knowledge professions, even at their most
secular moments, mainliners do not
have the same creative tension with
the Enlightenment project that produces the kinds of bridging that
Schmalzbauer is studying. I was
more puzzled, though, when I realized that while the Protestants
ranged from a few left-evangelicals
to the more dominant conservatives,
there were no conservative Catholics

in the study. Even those, like John
Diiulio, who sometimes work with
political conservatives in their social
action, are not very conservative in
their Catholicism.
Traditional
Catholics, even more than Commonweal Catholics, must work hard to
bridge the gap between their faith
and knowledge class norms-but
some do, and at the same elite levels
as Schmalzbauer's other subjects.
Schmalzbauer concludes that
there has been a welcome revival of
religion in the academy, even in the
social sciences, and that journalism
is more accommodating to persons
of faith than it was in the twentieth
century. Moreover, the thinkers and
writers that he studied are themselves changing their professions to
allow for religious ways of knowing
to be legitimate voices in the marketplace of ideas. There is no full-blown
Christian sociology-or history,
political science, or journalismhere, but the glass is at least half full
for people of faith in the formerly
most-Enlightened professions.
William (Beau) Weston

Frederick Barton, A House Divided.
New Orleans: University of New
Orleans Press, 2003.
Two entire American generations,
X andY, have grown up with no first-

hand knowledge of the civil-rights
era. The March on Washington took
place forty years ago, after all, and the
heroes of that era seem either to have
been postage-stamped into twodimensional icons, like Dr. Martin
Luther King, Jr., or to have survived
only to become smaller than life, like
the Rev. Jesse Jackson. Despite such
terrific works of narrative history as
Taylor Branch's Parting the Waters
and Pillar of Fire, fewer and fewer
people can call up the fact that in the
1950s and 1960s, real living
breathing human beings struggled
and died so that America could take
one step closer to being America.
What makes Fredrick Barton's
new novel of the civil-rights move-

ment, A House Divided, so valuable
is not just that it's beautifully
written, strongly felt, and richly
detailed; it's that it restores to us
the full glory and heartbreak of the
movement: that fallible human
beings performed larger than life
acts in the service of peace and justice. In a time when money and
muscle have become our true
American Idols, this is a story we
need desperately.
The central characters of A House
Divided are a white Baptist preacher
named Jeff Caldwell, and his son
Thomas, who relates the story; a
nationally-prominent black civilrights leader, Dr. George Washington
Brown, and his son, Robert; and
"Preacher" Martin, Jeff Caldwell's
best friend and, like Jeff, a white
Southern minister who took the
unthinkably brave step of supporting
the movement from its earliest days.
The book begins with an act of
violence: In that annus horribilus
1968, at a civil rights rally in a New
Orleans church, a movement
worker named Ben Watson steps to
the dais and shoots both Jeff Caldwell and George Washington
Brown, leaving Brown dead and
Caldwell badly injured. That act
motivates Tommy Caldwell's
exploration of his father's life and
the telling of their stories, but like
the MacGuffin in Alfred Hitchcock's films and the mystery of
"Rosebud" in Citizen Kane, the
search leads us to understandings
far removed from the instigating
action; at the heart of this book are
questions much more universal
and, consequently, much more
powerful. Why would a white
pastor become a part of a movement shunned by other white
Southern clergy? How does God
take deeply flawed humans (are
there any other kind?) and use them
to do the work of the Kingdom?
How do we deal with the loss of
innocence, the fall into experience,
that is a part of every life? How can
we forgive-and move forward-in
the face of disappointment, hurt,
and heartbreak?
The book, while deceptively easy
to read, has a complex structure:
some chapters take us backward into
Jeff Caldwell's history or Tommy

Caldwell's memories, others forward into the events following the
shooting. Through the characters of
Dr. Brown and Jeff Caldwell we
trace the civil-rights movement from
its early growing pains through its
successes in registering voters, challenging segregated facilities, and
focusing international attention on
the battle for equal rights. In the
process, Barton uses the novel form
to re-imagine American myth, transmuting the Montgomery bus boycott, the bombings in Birmingham,
and other historical events irito fiction. The result is that these familiar
stories again feel startlingly new and
powerfully real.
Barton renders his charactersin their settings-with language that
is at once concrete and beautiful.

Barton uses the
novel form to
re-imagine American
myth~ transmuting the
Montgomery bus boycott~ the bombings in
Birmingham~ and other
historical events into
fiction. The result is
that these familiar
stories again feel
startlingly new and
powerfully real.
Whether he is describing a movement meeting or the swamps around
New Orleans, his prose draws us
into the moment and makes us part
of the action. His strategy is
simple-to look unflinchingly, never
averting his gaze, so that we are
given the entire picture. His characters-good and bad-are complicated people with motives for their
actions, however mean or noble.
Jeff's father, Pruitt-Thomas's
grandfather-is a good example of
Barton's method. Pruitt is a violent
bigot who mistreats his wife and
family and even carries young Jeff
into a Klan action that results in a
man's death. He could have been a

stock boogeyman, but Barton
depicts his desperation and ignorance with remarkable empathy.
Likewise, Jeff is a flawed father, an
alcoholic, the bearer of secret past
shames-and at the same time, a
devout Christian trying to bring justice to a racially divided country.
It is true that A House Divided
brings American history to life in
a remarkable way. It's true that
through it, we see dramatically
rendered the sit-ins, bus boycotts,
marches, violent responses, and
human tragedy of the movement,
that through it we gain an understanding not only of heroes such
as Dr. King, Rosa Parks, and Will
Campbell, but also of the foot
soldiers marching in the ranks.
But, even more importantly, we
learn how to appreciate the magnitude of those achievements
thanks to Barton's gifts of observation and compassion.
His observation renders the dramatic set-pieces of the bookamong them the trials of a black man
refused service at a lunch counter, a
scene from Jeff's life when he and
his family were forced to pick cotton
to get by, and the violent breaking of
a peaceful protest march-into
events that echo in the mind long
after the book ends. His compassion
reminds us that our heroes are also
human, that-as the epigraph from
Romans 3 points out-all have come
short of the glory of God.
In one scene, Tommy confronts
his father about Jeff's drinking and
impending divorce and about the infidelities of George Washington
Brown. With all the passion and
moral clarity of the young, Tommy
brands it hypocrisy for them to act as
Christian leaders when they have such
flaws; he is on the verge of leaving the
movement because of it. "The teacher
is never faithful to the lesson," Jeff
tells him, "but that doesn't make the
lesson any less true."
The truth of the lesson becomes
more and more important over time.
As events pile up, as Tommy investigates further into his father's life, he
learns things he wishes he had never
known. How he deals with that universal experience-how he applies
the lesson-is what gives the novel
its moral force. Ultimately, A House
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Divided proclaims the importance of
forgiveness and the power of grace
working in the world. And in so
doing, it becomes, itself, a work of
forgiveness and grace.

Greg Garrett

Russell W. Howell and W. James
Bradley. Mathematics in a Postmodern Age: A Christian Perspective.
Grand Rapids: William B. Eerdmans, 2001.
Mathematics tn a Postmodern
Age is a wide-ranging, often
insightful collection of essays collaboratively written by ten Christian
scholars at various institutions. It
will appeal not only to the small fraternity of Christian professional
mathematicians but also to any educated layperson interested in the
intersection between mathematical
practice, postmodern civilization,
and Christian faith. Although the
book aims at an educated general
audience, some familiarity with
higher mathematics on the reader's
part will help. The essays cluster
around three themes. One is a
theme of critical and distinctively
Christian reflection on the historical
place of mathematics in Western
culture. Another is an assessment of
that place in light of the transformations in Western culture wrought by
the tides of post modernism. Finally,
the "speculative" chapters aim to
establish some interesting result,
usually on the basis of specifically
Christian premises.
The book's greatest strengths lie
in those chapters which reflect critically and from a Christian perspective on the dialectic between mathematics and culture. Chapters 5 and 6
form a compact, competent survey
of the influence of mathematics on
Western culture from Pythagoras to
Newton and beyond. They focus on
the increasing mathematization of
the sciences, the growth of the attitude toward formal mathematics
and mathematical science as paradigms of knowledge, and the consequent philosophical trend toward
atheistic naturalism. Chapters 6 and

7 mount a careful and nuanced cri-

tique of these developments, neither
denigrating the remarkable successes
that Western science has achieved
nor ignoring its pitfalls, for the cultural elevation of mathematized science has at times amounted to idolatry, and it has certainly involved the
sin of pride. The authors point out
that quantifiable modes of knowledge have often driven out or
devalued more human-centered,
qualitative modes of knowledge.
They have colonized areas of study
for which they may be less appropriate, such as political theory, sociology, and economics. In the shadow
of math-driven science, the unquantifiable arts and humanities, and the
affective side of human experience,
have been culturally devalued.
One aspect of our modern,
rna the rna tics-as-paradigm -ofknowledge culture is the very definition of academic disciplines.
Since questions of value cannot be
handled with formal methods, they
are ignored by the formal disciplines and shunted off into philosophy or some other imprecise field.
As chapter 8 notes, however, mathematicians themselves have a collection of professional values which
influence what problems count as
interesting, what the standards of
proof are, what ought to be published, and so on. A somewhat
postmodern subtext, surfacing a
couple of places in the book, is the
creative Christian suggestion that
the division of labor between
formal and value-oriented disciplines is artificial and harmful. The
field of mathematics ought to be
redefined to include reflection on
its social role, professional values,
and cultural impact.
Almost as successful are the
essays that tackle postmodernism as
a contemporary influence on the
teaching, learning, and self-understanding of mathematics. For
example, the first two essays ask
whether mathematical truth changes
over time or across cultures. The
authors again write judiciously,
giving careful attention to both
modern (negative) and postmodern
(affirmative) answers. The answer, in

the end, is modern: No, mathematical truth doesn't change. One might
wish that had been said at less length.
But laudable attention is paid to
postmodern
epistemological
insights: what counts as mathematical knowledge now might be
revised in the future, if, for instance,
errors are found in currently
accepted proofs. As an argument for
mutable truth, however, this is a non
sequitur. A commitment to absolute
truth-that what's true for me is
equally true for you-carries with it
no commitment to absolute certainty-that I can't be wrong in what
I think is true. Christians ought to
embrace absolute truth and shy
away from the hubris involved in
absolute certainty. Simply pointing
out this logical error would shortcircuit much of the appeal of postmodern relativism.
The speculative essays are a
mixed bag. Chapter 3 offers a metaphysically rococo theory of what
makes mathematical statements
true: the contents and activities of
the divine intellect. Chapter 4,
while scarcely connected to either
Christianity or postmodernism,
intriguingly argues that proof is not
the only means to mathematical
knowledge. Drawing on some
advanced mathematical results,
Chapter 9 suggests, but coyly never
asserts, that humans have a creative
streak that a computer could never
reproduce. Chapter 10 puts forward
a thumbnail version of William
Dembski's controversial "Intelligent
Design" argument: that the complexity we find in biological systems
renders probable that they were
designed, not produced by Darwinian natural selection.
It would be easy for Christian
mathematicians to keep reflections
on their discipline within the confines of professional conferences
and private discussions; easier still
not to reflect at all. The scholars
who contributed to Mathematics in
a Postmodern Age deserve thanks for
offering to a wider public their
Christian perspectives on one small
part of creation.
Heath White
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intelligent design: creationism redivivus?
Alan G. Padgett
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BEFORE All

THINGS,
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things hold together" (Col. 1: 17). With this affirmation of the creative power of Christ, St. Paul
gave voice to a common element in biblical and
Abrahamic religions, whether Jewish, Christian,
or Muslim. God is the Creator and Sustainer of
the world. Without the creative power of Godwhich upholds this world day by day, moment by
moment-all that we are and all that we know
would fall back into the nothingness from whence
it came.
The discoveries of modern physics and
astronomy are most compatible with this biblical
worldview. From the Big Bang to our little planet,
from the fantastic world of the sub-atomic to the
vast clusters of galaxies swirling in their everexpanding dance, modern physical sciences are
easy to interpret in terms of the Christian faith.
Not so biology. Here we still seem to be fighting
the battles of the early twentieth century, of modernism verses fundamentalism. Neither Scientism
(the religion of Science and Technology) nor Scientific Creationism has gone away. On the contrary,
in legislatures and schools at federal, state, and
local levels, the warfare between these two religions continues.
Yes, religions. The cloak of science is mere
disguise, a helm assumed for the purposes of
war. Skeptical, secular humanist, and other antireligious groups (always in the name of Progress,
Science, Technology, and the Future of Man)
paint religion as the enemy of intellectual
progress. On the other side of the battlefield,
groups like the Institute for Creation Science tar
biological evolution with every kind of evil
including eugenics, anti-religious bias, and even
communism. Each would claim the mantel of
science and charge the other as the "pretender."
This current debate is between two, each of
whom exemplifies the ideological type Eric
Hoffer once called the "true believer."

Science, however, does not make a very good
god. True, science may not require much in the way
of sacrifice, if comfort be our aim. One does get
rather tired of lab work after awhile, but it beats
digging ditches or working on Bible translation in
adverse conditions. Still, science is far too limited
and far too liable to corruption, narrowness of
vision, and ignorance, to make a good god. As for
Scientific Creationism, the problem is theological-their reading of the Bible and their theological method. But something interesting has been
taking place in the last few years which does not fit
this older conflict. These enemies have sighted a
common foe and are both attacking an upstart
newcomer, the Intelligent Design movement.
In a recent visit to the Twin Cities, that indefatigable opponent of Creationism, Dr. Eugenie
Scott, tried her best to fit ID (Intelligent Design)
into a box marked "creationism." The fit is not
good, as someone of her ability ought to see. Scientific Creationists certainly are quick to disavow
any association with Intelligent Design. They want
to lump Intelligent Design proponents into the
camp of "liberal" Christians, i.e., those who accept
evolution. What is going on here?

L E BASIC POINT OF THE INTELLIGENT DESIGN

folks is not hard to grasp. They claim that there will
never be a good, fully natural explanation for the
complexities of biology. The amazing complexity
of a single living cell-including that marvelous
molecule, DNA-can never be explained fully by
merely natural things. Once we rule out pure
chance, they say, the only other possibility is design
by an intelligent agent. They argue that life on this
planet cannot have arisen simply and only from
natural causes. Life is too complex, too full of
"specified, complex information," to arise from
random mutations in the context of natural laws.
Therefore, they seek to make intelligent design a
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fied version; in fact, proponents of Intelligent
proper explanation in the sciences. I often point
Design make some rather complicated arguout that intelligent design is already a part of the
sciences-the social sciences. That is not good
ments for their position. (Like every movement
enough for my ID friends, however, for the real
these days, the ID folks have their own web site
where you can learn more: www.discovery.org).
target is biology.
Michael Behe is one of the better-known figWhatever we think of Intelligent Design, it
ures in the Intelligent Design movement. He is a
is not Creationism. Scientific Creationism does
not accept biological evolution at all as an
natural scientist, a molecular biologist to be preexplanation for the great variety of species on
cise, and his book, Darwin's Black Box, is required
our planet. Nor does Intelligent Design fit any
reading for those interested in ID. Behe is not a
of the standard forms of evolutionary theory.
Creationist in the old-fashioned sense. He accepts
biological evolution, specifically the "theory of
This is something new. How should Christian
common ancestry." All life on this planet, he
scholars respond to the ID efforts?
First of all, on the grounds of freedom of
believes, has evolved from simple single-celled
speech and of scientific inquiry, it is very unfororganisms. This is why he is not welcome at the
tunate when ID scholars are attacked by the
Institute for Creation Research, the bastion of Scientific Creationism.
defenders of normal science. This has happened
in more than one case
However, Behe does
not buy into orthodox
recently,
in our colleges
First of all, on the grounds
Darwinism either. The
and universities. For
of freedom of speech and of
proponents of ID like to
this reason, we should
attack the logical and scicommend the leadership
scientific inquiry, it is very
entific problems in the
unfortunate when ID scholars of the Mississippi University for Women.
standard
evolutionary
are attacked by the defenders
story (from the Big Bang
They re-instated Dr.
to you!), and there is one
Nancy
Bryson
(an
of normal science. This has
gap in the story that is
untenured
professor
happened in more than one
often hidden with a lot of
who lectured about
case recently, in our colleges
hand-waving: pre-biotic
problems with Darwinism) as head of the
evolution. Pre-biotic evoand universities.
lution is about the chemmath and science diviical origins of the first
swn.
Without
any
living things on Earth. There simply is no good
explanation, Dr. Bryson had been removed
natural scientific theory, well-confirmed by experifrom her post by the academic vice-president
immediately after her Darwinism lecture. Mter
ments and accepted by the scientific community,
for pre-biotic evolution. There are lots of theories,
loud complaint from the larger community, the
of course, and some pretty good guesswork, but no
president of the institution re-instated her, at
solid science.
the same time giving a ringing affirmation of
academic freedom.
On the other hand, however, we must also
TO EXPLAIN PRE-BIOTIC EVOLUTION? PERdeplore the efforts of ID advocates to have
Intelligent Design taught in public high schools.
haps it was aliens, or possibly life drifted onto our
planet from the vastness of space. Or, maybe God
Why? Because for the last decade, after making
is responsible. Who knows? The ID people are not
promises of scientific breakthroughs based
saying. They refuse to specify in public who the
upon their new "paradigm" of ID, there has not
Designer is (though for most of them it is God).
been any solid scientific work coming out of
Their claim is only that some kind of design must
this movement. Mere criticism of one theory,
have made the jump from chemicals to cells poshowever valid the criticism, does not increase
sible on Earth. Chance plus natural laws could not
the main body of scientific knowledge. Two
create this possibility. Of course, this is the simplinegatives do not make a positive in science.

How

I do not believe we should teach any purely
speculative science at the high school level (college is another matter, however). Since ID is still
purely speculative, it should stay out of grammar
and high school.

R

ECENTLY, THE MOVEMENT HAS GONE POLIT-

ical. A great deal of time, effort, and money has
been spent by ID advocates, trying to get their ideas
into public high schools. This is a serious mistake,
because ID is not yet a tried and true scientific
approach. My challenge to this movement is this:
first, prove yourselves in the groves of academe;
then, and only then, proceed to the schools. I
would insist upon exactly the same standards for
any area of natural science.

My own hunch is that natural science (despite
the claims of anti-Darwinian critics) will eventually discover a legitimate and solid theory of prebiotic evolution. Speaking as a theologian, I would
want to insist on one thing: the point of contention
here is purely scientific. The argument between ID
and standard theories of evolution does not involve
(as both sides seem to think) the truth of the Christian faith. The truth of Christian theology and the
Scriptures does not rest on which side wins the day
with respect to the story of evolution.
But for now, the argument should be fun-as
long as it stays in the academy and out of politics.

f

Alan G. Padgett, theologian and philosopher of science
at Luther Seminary, will have his new book, Science
and the Study of God (Wm. B. Eerdmans) availible in
July.

THE FUGITIVE YEARS
Counting coins after church service on
summer Sundays when the congregation thinned
and the cool, cloistered air of
the cellar fell still, I'd sort
and stack the change offered by widows
and kids, tallying the rows, then
pack paper, bank rolls. This work the first
job, at ten, I'd ever held, accounting
for the last slim dime that now
somehow belonged unaccountably to the divine.
My pay was the chance to swap at face value
for any coin I'd find. Even then, the oldest
interested me most, what had fallen
out of circulation: Liberty dollars, Mercury
dimes, buffalo nickels, Indianhead

and lead pennies, each a short chapter
in the grand narrative of the way
things change. I could taste it
lingering on my fingers for days.
I learned to collect every year,
embed them in books, to leave
none unfilled. What of the fugitive
years that remain empty still
in the attics of our elders?
What of years gone like herds
that darkened a continent once,
of gods who bear the sun?

Christian Knoeller
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now that i've grown up:
mid -career reflections on vocation
L. Deane Lagerquist

E.

YEARS I'VE TOLD STUDENTS' "[F YOU HATE

bugs and love a hot shower, I think it unlikely that
God is calling you to a mission in the jungle." My
dramatic statement with its trivial example of dislikes and pleasures is meant to emphasize two
important aspects of Christian teaching: 1) that
God intends for all of us an abundant life; and 2)
that God calls each of us according to our gifts into
work and relationships consistent with that general intention. Being miserable is unlikely to be a
sign that one has found one's vocation.
I stand by this advice and the convictions
behind it. But, at the same time, I've become aware
that the example I use may contribute to a distorted understanding of vocation. This distortion
is, not surprisingly, the reverse of the one I'm
trying to correct. In an effort to counter the notion
that one's vocation is best discerned by the discomfort involved in the work, perhaps I've
implied that one's calling is found in comfort. Perhaps I've contributed to the reduction of vocation
to satisfying, fulfilling work, a view I detect in
some recent discussions of vocation on college
campuses and beyond.
When we respond to God's call and occupy
our "places of responsibility," as Bonhoeffer
described vocation, we often find ourselves in satisfying jobs and fulfilling careers; however we do
our students a disservice if we teach them that
responding to God's grace by using one's gifts for
the benefit of others (that is, vocational living) will
always be comfortable and pleasant. Certainly
young people making choices between good
options can expect to find vocational living
rewarding, but they ought not be unprepared for
the possibility of disappointment, betrayal, loss, or
other experiences of the world's brokenness.
Ursula LeGuin spoke plainly about this in her
1983 "Left-handed Commencement Address" to

Mills College graduates. Rather than urging them
always to strive for success she told them, "Because
you are human beings you are going to meet
failure. You are going to meet disappointment,
injustice, betrayal, and irreparable loss. You will
find you're weak where you thought yourself
strong. You'll work for possessions and then find
they possess you. You will find yourself-as I know
you already have-in dark places, alone, and
afraid." Women filled LeGuin's audience, and it
may be that women have particular experiences of
failure, but maleness is no surer a protection
against brokenness than is education or faith.
This discovery may lead to hard questioning:
to self-doubt and anguish, even to despair in some
cases. If I fail in my job, is this a sign that I have
misunderstood God's calling? If my beloved has
deserted me, have I disobeyed God in my loving?
If my work is daunting, full of difficulties and
without apparent results, is it time to find a more
productive post? These are questions worth asking;
their answers are not obvious or easy. An inadequate notion of vocation and the daily contrast
between expectation and reality can prompt the
questions. Faithful responses must recall that Jesus
calls us to take up the cross.

I F LIVING VOCATIONALLY IS A SORT OF DISCIPLESHIP,

then it is following after Jesus whose gift to us is
both his life and his death. With this model neither
our students nor we ourselves can expect to be
called into lives that are only comfortable and
pleasant, into work that is always satisfying and
whose meaning is clear, into relationships that are
constantly fulfilling and stimulating. Nor should
we be surprised to encounter twists and turns in
the road: barriers and set-backs, tears as well as
laughter along the way. Perhaps there will even be

--

- · - -- - - - - -- - - -- - - - - --

insects on our floors and days without hot, running water.
In the earliest centuries of Christianity some
who followed Jesus were called to imitate him even
in their manner of death. The testimony of martyrdom was powerful, both to others in the community and to those outside of it. Anniversaries of
the deaths of martyrs were among the first annual
festivals kept by the young church and the martyrs'
stories were told to encourage others to steadfastness of faith in all circumstances.
When offered an opportunity to escape execution by renouncing Christ, Polycarp declared,
"Eighty and six years have I served Him, and He
never did me any injury: how then can I blaspheme
my King and my Saviour?" So too when Perpetua's
father begged her to give up her confession, she
declared, "So can I call myself nought other than
that which I am, a Christian." She went to the arena
pinning up her hair lest any observer think that she
grieved her death. Nonetheless, even those who
repeated the stories and cherished the relics of such
martyrs did not urge others to volunteer for martyrdom. Faithfulness, not death, was to be sought.

s

0 IT IS TODAY AS WELL, LONG PAST THE AGE OF

the martyrs. I will not start telling my students
that they should look for jobs doing work that
makes them unhappy and in unpleasant circumstances; but I am beginning to think that I should
prepare my students for the possibility that they
may be called to meaningful work that is not
always cheerful and immediately productive. An
inadequate teaching about vocation will not sustain them in such work, but a full, robust one will,
even as Polycarp and Perpetua were sustained
unto death.
Of course most of our students, like most of
my contemporaries now in mid-career, will not
find themselves facing a fire or a wild animal in the

arena. But they may, and we have, faced the sorts
of sadnesses and failures LeGuin points toward.
Though she names that dark place as women's
native home, Christians are children of the light.
The meaning we find in our vocational encounters
with brokenness comes as we recall Jesus' cross and
as we are reminded that opposing grave injustice
or everyday meanness is likely to provoke defensive responses, not adulation. The comfort for our
fear will come by recalling the Apostle Paul's assurance that nothing in life or in death can separate us
from the love of God. The same divine voice that
calls us to the work, also comforts us in our struggles. The strength to continue in our vocation will
come from recalling that we are not alone, rather,
God's power is made perfect in human weakness.
In this way the notion of vocation extends
beyond discernment of a place in life, and gives
meaning to the lives we live in those places to
which we are called. Young people are rightly concerned with deciding which way to turn, but at
mid-career I'm more drawn to the way vocation
points to the meaning in my life and the worth of
my work even when its value is unclear to me. At
the end of the day, faithfulness to God is the vocational standard of success in every circumstance. In
the best circumstances-one hopes in the ordinary
ones-duty and delight will intertwine as we use
our gifts in service.
So, maybe I'll start telling my students something a little different as they listen for God's voice.
"If you discover that there are bugs where you are
called to serve, may those bugs be fit to eat: locusts
sweetened with honey. If you find that there are no
hot showers, remember that you have been washed
in baptism and know that you will be continually
refreshed by the living water."

f

L. DeAne Lagerquist teaches and chairs the Department

of Religion at St. Olaf College.
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View§
between Iraq and a hard place
Collin Hansen

M A R C H WAS A GREAT MONTH FOR TELEVI-

sion. Viewers could choose from a dizzying array
of once-a-year events that ranged from the unpredictable NCAA men's basketball tournament to
the dramatic and star-studded Academy Awards.
But this March provided television connoisseurs
and 24-hour cable news networks with a special
presentation: "Live from Iraq, it's the U.S. vs.
Saddam Hussein, Part Two!" Americans flocked
to their televisions to watch the unprecedented
live war coverage, cheering for every Marine
breakthrough and panicking with each sight of a
frightened U.S. POW.
It wasn't until April that America saw the show
we've all been waiting for. Like a scene perfectly
scripted for the History Channel, American troops
helped newly freed Baghdad Iraqis release decades
of pent-up frustration by tearing down the great
statue of Hussein. Then with a collective sigh of
satisfaction we reflected on a job well done. Americans could again return to their regularly scheduled programming.
For Iraqis, however, this made-for-TV war was
more than just the latest and greatest evolution of
reality television. The terror of living under neoStalinist totalitarian oppression has left an indelible
scar on their collective psyche. Generations will
pass before Iraqis can expel the deeply ingrained
fear wrought by Hussein's security apparatus.
Given the depravity of Hussein's rule, Operation
Iraqi Freedom has undoubtedly given this muchmaligned people new hope for a better life.
But only time will tell whether April 2003 was
a time to dance or a time to mourn for the more
than 350,000 Christians living in Iraq. Like their
fellow countrymen, Iraq's Christians suffered
mightily under Hussein. Their children died of
starvation, thanks to sanctions brought on by Hussein's defiance of the global powers. Their fathers

and brothers died in wars of aggression against
Iran during the 1980s and the 1991 U.S.-led coalition that thwarted Hussein's regional ambitions.
However, compared to the religious intolerance
suffered by their spiritual brethren in other
Middle Eastern countries, including neighboring
Muslim quasi-theocracies Iran and Saudi Arabia,
Iraq's Christians were spared by Hussein's Arab
secularist Ba'ath Party. Should a vocal subsection
of the oppressed Shi'ite Muslim majority gain
control of Iraq's government and impose Iranianstyle rule, Iraq's Christians could very well lose
whatever freedom they held under the religiously
ambivalent Hussein. Then again, religious persecution has been the unfortunate reality of life as
a Christian in Iraq for most of the last two millennia, and their remarkable resilience will likely
carry them through whatever challenges the
future may hold.

L E HISTORY OF CHRISTIANITY IN IRAQ IS LONG

and tumultuous, but the faith's beginnings can be
traced to Acts 2:9 at Pentecost when Luke
recorded the participation of Mesopotamians, the
ancient forebears of Iraq. From Mesopotamia the
Gospel of Jesus Christ's death and resurrection
spread toward modern-day Turkey, which was
home to the region's major trading centerEdessa. Edessa's Christians effectively utilized the
city's trading connections to become one of the
early church's most successful missionary-sending
cities. Soon Edessa was the hub of the Nestorian
Church, known today as the Assyrian Church of
the East, whose ties with Mesopotamia's Jewish
Christians were strengthened by the Syriac language they held in common. Many of Iraq's
Christians today still proudly speak this close relative of Jesus' own Aramaic mother tongue.

The first crisis for the Mesopotamian Christians
primary target of sectarian violence during his
resulted from the precarious position they balanced
nearly twenty-five years of dominance. That
between the Roman Empire to their west and the
dubious distinction belongs to either the Shi'ite
Persian Empire to their east. After Constantine conMuslims who constitute the majority of Iraq's citiverted to Christianity in 312 AD, he considered himzens or the Kurdish minority living in northern
self the protector of Christendom, including the
Iraq. Hussein feared that the religious fervency and
believers in Mesopotamia. As a bitter enemy of the
sheer numbers of Shi'ite Muslims would threaten
his quest to build the model secular Arab state. As
Roman Empire, the Persian Empire associated the
for the Kurds, Hussein never tolerated their desires
Mesopotamian Christians with Rome, so they
demanded that Christians pay exorbitant taxes while
for self-determination because their traditional
cracking down on the practice of their faith.
homeland contains the majority of Iraq's enormous
Despite severe Persian Empire persecution,
oil reserves. These groups understood all-too-well
Mesopotamian Christians built a highly successful
the perils of incurring Hussein's wrath.
church whose missionaries reached as far as
To grasp why Iraq's Christians harbor such fear
northern China. Only
of the future, even
after Hussein's demise,
when Islam gained
Despite severe Persian Empire perse- we need insight from
regional dominancecution, Mesopotamian Christians
around 1000 AD-did
the great Russian
their influence finally
author Fyodor Dostobuilt a highly successful church
wane. Under Islamic
whose missionaries reached as far as evsky. Having lived his
entire life in czarist
rule, Christians were
northern China. Only when Islam
Russia,
Dostoevsky
downgraded to secondgained regional dominance around
knew injustice. Conclass citizens if they
1000 AD did their influence finally
trary to what we might
elected not to convert.
Despite their pseudowane. Under Islamic rule, Christians expect, Dostoevsky
observed that the most
privileged status as
were downgraded to second-class
"People of the Book,"
hideous oppressors are
citizens if they elected not to conChristians suffered physthose who have been
vert. Despite their pseudo-privileged oppressed themselves.
ically and monetarily as
status as "People of the Book,"
the Islamic rulers sought
Instead of learning
from
their own sufto tighten their grip. As
Christians suffered physically and
fering, humans will
though the situation
monetarily as the Islamic rulers
often exact their
couldn't get any worse,
sought to tighten their grip.
revenge on other innoGenghis Khan's Mongol
cent victims. Comhordes pillaged their
bined with Iraqi ambivalence toward the United
way through Mesopotamia during the thirteenth
States, the Christians of Iraq are worried their new
century, virtually annihilating the remaining vesgovernment will only perpetuate the nation's sordid
tiges of this once-proud Christian church.
history of violence, especially if long-suppressed
After nearly a millennium of dominance, the
Shi'ite Muslims sympathetic to Iran gain control.
Muslim hold on Mesopotamia was dealt a significant blow by the Ottoman Empire's collapse following World War I. Under the subsequent British
ERTUNATELY, IRAQ IS HIGHLY UNLIKELY TO
Mandate, Christians received special privileges
become the next Iran, given U.S. Defense Secretary
because the Western rulers believed their shared reliDonald
Rumsfeld's refusal to recognize self-detergion could provide an important foothold for
taming the region. But when the League of Nations
mination should the Iraqis demand Muslim theoccreated an independent Iraq in 1932, Christians were
racy. More likely, Iraq will slowly and sometimes
painfully creep toward a parliamentary system that
killed and their cities burned because of their associrecognizes the current borders but gives Iraq's reliation with the British.
gious and ethnic factions proportional representaDue to Hussein's predominant philosophy of
tion. Most importantly for Iraq's Christians, the
Arab nationalism, Iraq's Christians were not the
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majority of whom belong to the Chaldean Catholic
Church, parliamentary democracy will give them
unprecedented freedom to worship without fear.
After suffering from worldwide political ostracism
for so long, the Christians will benefit from an
abundance of spiritual and monetary resources
available through renewed contact with the
Church universal.
Yet the most precious gift America can offer to
all Iraqis is the religious freedom enjoyed by Christians and Muslims alike in the West. As Christians
around the world prayerfully and faithfully desire

to fulfill Jesus' last exhortation in the Great Commission, the spiritual opening of Iraq in the midst
of the hostile and closed Middle East should be
seen as a divine blessing. With God's help Iraq can
reclaim its Pentecost heritage and enjoy remarkable revival. For encouragement they needn't look
any further than the humanly improbable explosion of faith in China over the last fifty years. f
Collin Hansen is a recent graduate of Northwestern
University in Evanston, Illinois, and now serves as an
editorial resident for Christiantiy Today International
in Carol Stream, Illinois.

A Narratable World:
The Theological Implications of Story
Seattle Pacific University, Seattle, Washington
November 6-9, 2003
The 2003 Image Conference will be held in conjunction with
the Third National Research Conference of the Lilly Fellows Program
Organized by Image: A Journal of the Arts and Religion under the auspices of the
Seattle Pacific University Center for Scholarship and Faculty Development, and cosponsored by the Lilly Fellows Program, this conference will explore aspects of narrative from an interdisciplinary perspective. The event will take place on campus at
Seattle Pacific University, and will include plenary evening sessions and concurrent
panel presentations during the day.
Plenary Speakers
Dana Gioia, Chairman, National Endowment for the Arts, poet and essayist.
Stanley Hauerwas, Gilbert T. Rowe Professor of Theological Ethics at Duke Divinity
School.
Roger Lundin, Clyde W. Kilby Professor of English, Wheaton College.

http://www.imagejournal.org/conference_home.asp
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summer in the city
A.P.

D URING

ITS HEYDAY, MY MOTHER FAITHFULLY

watched the police television drama Hill Street
Blues. One episode I remember seeing with her
unfolded on a sweltering summer day. The cops
were angry and the citizens were acting strange and
at one point, there was a cow trapped in a tenement stairwell. I didn't quite get it at the time, and
I asked my mom what was going on. "In the
summer, things get a little crazy in the city," she
said. Well, my mom was right. She usually is. In the
summer, things do get a little crazy in the city.
For starters, everybody's out on the street
because it's warm and it stays lighter longer. The
problem is, more people equates to more problems. When folks are out, folks get to arguing; it's
hot, so fuses are short. You add a little alcohol to
the mix (alcohol being, in the words of Homer
Simpson, the cause of and the solution for all of
life's problems) and pretty soon, it occurs to
someone that this argument could be most efficiently resolved with rapid gunfire. Hence, the
police are called.
By the time you respond to the scene of the
argument or assault or shooting, a crowd has gathered. Typically, this is not good. Magically, people
in the crowd have been transformed into police
experts, and they want to tell you what to do or
where to go. They want to become part of the
investigation. Some want, for their own idiosyncratic reasons, to tear down your police crime
scene tape and wear it like a scarf. They're like a
Greek chorus in the background, only drunk, and
wearing midriff-baring T-shirts with obscenities
printed on them.
When you're done with the assignment, it's off
to the next one. When you finish that, the dis-
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patcher has another hitch lined up for you. It's wise
not to plan on going home on time. Some days,
when it's ten minutes before your shift ends and
you are sent to the three car accident where one of
the drivers is drunk and the other two are dueling
with tire irons, you feel like you shouldn't plan on
ever going home.
Things get so busy that there's rarely time to
stop and eat. I tend to eat while I drive. It's a bit of
an art. The trick is not to look at your food so you
can still watch the road and to eat things that are at
least partially in a bag or wrapper, so you don't spill
down the front of your shirt. If you respond to a
call, and you have lettuce on your neck, the bad
guys won't take you seriously.

L E ASSIGNMENTS IN THE SUMMER ALSO TEND

to take on a surreal quality. A mother, at the end of
her already short rope, calls the police and screams
at them to do something because her daughter
refuses to dry the dishes. A mentally disturbed man
covers himself in feces and then swathes himself
from head to toe in saran wrap. A hopped-up
junkie breaks into a stranger's house by punching
through a window, thinking, in his drug-addled
state that the house is his own, and then passes out
on the kitchen floor in a pool of blood, much to
the homeowner's surprise and dismay.
Then there's the cruising. Scores of people,
mostly young people, slowly driving up and down
the same stretch of road, tying up traffic for blocks
on end, checking out the scene. They drive the
most expensive car they can afford-or steal-usually some ridiculously named SUV with pricey
chrome rims and customized blue lights winking
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on the hood. Their car stereos emit a soulless bass
rumble, a sound I despise with the intensity of a
thousand mid-day suns. Every once in a while,
they'll exit the vehicle in order to urinate in
someone's yard.
Special mention should be given to the Fourth
of July, where the "shots fired" calls stack up forty
deep and you occasionally hear the rat-tat-tat of an
automatic weapon. For a brief period, some neighborhoods in the city turn into little Beirut. It's a
free-for-all. It's the Wild West, baby. Even the cops
seek cover, for our skin is not bullet-resistant.
People think they can indiscriminately fire their
guns in the air in celebration without consequence,
but what goes up must come down. A bullet still
packs a wallop when it falls on the shooter's head.
If you are deeply cynical and somewhat Darwinian,
you call these types of gun-related deaths "thinning
the herd."

A H , SUMMER. THE DRUG TRADE FLOURISHES IN

the heat. Guys with .35 blood alcohol levels are
sharing the road with you. Eleven-year-old girls are
wandering around gang-infested neighborhoods at
midnight looking to get their party on. You chase
someone and then you can't stop sweating. You
sweat like Patrick Ewing. Drip, drip, drip. Few of
the homes you respond to will have air conditioning. The most you can hope for is a ceiling
fan. When you sit down to write a report, the paper
sticks to your elbow. Fortunately, as a cop, the heat
doesn't get to you as much as it might to, say, a
highway construction worker or a firefighter. You

wear a ballistic vest underneath your uniform but
they are now designed to be surprisingly light and
comfortable. You hardly notice them. You just hope
there isn't a riot. Riot helmets are neither surprisingly light nor comfortable. It's like wearing a
bowling ball and then having people yell and throw
things at you.
But don't get me wrong. I enjoy my
work. Being a police officer and complaining about
how it gets busy in the summer is like being a
plumber and complaining about having to work on
someone else's toilet. You knew what you signed
on for when you took the job.
And in the summer, there's the good stuff
too. For one, it's harder for the thugs to hide their
guns. You look for one windbreaker pocket that
sags just a little more than the other. You look for
the guy wearing a puffy coat when it's ninety
degrees in the shade. And there's the street vendors,
selling hot dogs or frozen lemon ice from carts, and
the house on the corner where you can use the
garden house to sluice some water over your
head. And when you go home, hot and tired, you
feel like you put in a full day. In this time of economic uncertainty, it feels good to be working. You
shuck off your T-shirt, which is stuck to you like a
wet napkin, you clean up a bit, and then you smile
because you took everything the city could dish out
at you and you're still standing, and you know that
tomorrow, you'll be back for some more. f

More often than not, A.P. can be found on the south side
of his city eating salted corn from a street vendor.

T 1lli e
Lutheran quietism in higher education?
Robert Benne

L!JfHERAN

QUIETISM IS GENERAllY UNDERSTOOD

as passivity before political power. In many cases
Lutherans have remained submissive before governmental authority, even demonic governmental
authority, e.g., during the Nazi era. Often this quietism was justified by appeal to distorted notions
of the two kingdoms doctrine. It was said that the
two kingdoms were separate and had nothing to
do with each other. The Church's Gospel of justification was addressed to the inner person while the
State was given power over all manifestations of
"outer" life. Further, it was often argued that the
orders of creation-including the state-were
autonomous, governed by their own secular principles and logic. The Law had nothing to say to
them, let alone the Gospel. Therefore, the church
and Christians qua Christians had nothing particular to offer in response to them. Lutherans just
"went with the political flow."
Although this distortion of the two kingdoms
teaching regarding politics lives on in some isolated
parts of the Lutheran world community, we modern
Western Lutherans seem to have gotten over it pretty
thoroughly. Indeed, when one observes the work of
the Evangelical Lutheran Church in America and its
current Bishop, as well as the Lutheran World Federation, it seems that addressing the political world
is a primary, if not the sole modus operandi of contemporary Lutheranism. Their efforts may have
many faults, but being quiet is not one of them.
I believe, however, that Lutheran quietism is
alive and well in Lutheran higher education. Only
this time it is not undue submissiveness before
political authority, it is rather undue submissiveness before educational authority, especially that
of the various secular fields represented in any
Lutheran liberal arts college. And many of the same
justifications for passivity are at work. The Gospel
doesn't have anything to do with these fields, especially if we narrow the definition of the Gospel to the
justification of the inner person. The Gospel may
give us our motivation in these fields but it doesn't

have anything further to say to them. The faith of the
church and the faith of Christian faculty have
nothing particular to offer in response to those fields.
Further, we tend to think that these secular
fields-the natural and social sciences, the humanities-are autonomous. They should not be critiqued
from outside the discipline. We should not be
messing with them; we make ourselves look foolish
if we attempt to engage them with the Christian
intellectual tradition. What goes on in our Lutheran
college classrooms ought to be the same as what goes
on in any secular liberal arts college, or so these mistaken versions of the two kingdoms argue.
The consequences of such educational quietism
are serious, though not as immediately damaging as
political quietism. Such quietism encourages students to accept the secular claims uncritically.
Indeed, they are likely to take the claims of secular
fields far more uncritically than they do those made
in Christian theology classes. Faculty in theology
classes often press students to be critical of various
theologies, but it is unlikely that faculty in sociology
classes encourage students to be critical of sociological claims. Social sciences often grasp the mantel of
"hard knowledge" for their claims. As John Milbank has argued, the social sciences arose as "scientific" alternatives for the claims of theology; they
were, and to some extent are, anti-theologies.

Lus,

WE PUT STUDENTS INTO DIFFICULT SITUA-

tions without any help in sorting things out. For
example, students in our colleges learn in classes in
Christian theology that, being created in the image
of God, humans are free, but they learn in psychology that man is totally determined by genetic
or environmental factors. Students learn in classes
in Christian theology that humans are called to sacrificiallove while they learn in economics that humans
are motivated purely by self-interest. Students learn
in Christian theology that they are saved by grace
through faith in Christ, but they learn in English that

5215 3 The Cresset Trinity 12003 Special Issue: Lilly Fellows Program in Humanities and the Arts

they are saved by glorious flights of the imagination.
Students learn in Christian theology that they are created as the crown of God's purposeful creation, but
learn in biology that they are accidental products of a
blind evolutionary mechanism. Many more conflicting claims could be enumerated.
These contradictory claims go on in our schools
without serious examination by students or faculty.
Though we claim to educate the whole person, we
certainly do not integrate the whole person. We
treat the mind, body, and spirit separately, so that a
cacophony of claims pulls our students in many different directions. We address the many facets of student lives, but we do not address them coherently.
We leave the task of integration to the student, a
pretty fragile reed indeed for such a challenge.
Students handle such a daunting task in many
ways. Some blithely live with the contradictions;
they compartmentalize things. A goodly number
allow the secular discipline to become the normative vision for their lives. Christian claims are
pushed to the periphery or completely abandoned.
I have met many lapsed Lutherans over the years
who had their faith sharply criticized in religion
classes in our colleges, but the limits of psychology
or economics were never plumbed for them. Other
students ignore or reject the secular claims but hold
their Christian beliefs unreflectively. A few actually
are helped by professors to put these claims
together in a coherent way.

0

DDLY ENOUGH, THE COLLEGES THAT REALLY

do try to engage and/or integrate faith and reasonWheaton, Calvin, Baylor-are looked down upon
by our colleges as somehow inferior, or at least not
to be emulated. Our Lutheran leaders fear that the
integrity and autonomy of secular fields are not
respected enough by those schools. They worry that
well-established "rules of the game" will be violated
and pseudo-learning will be offered in place of
widely accepted secular learning. Religious claims
will simply over-ride those widely accepted secular
claims, which will bring forth rejection by the wider
educational world, as well as by many faculty within
their own schools.
However, my own investigation of those three
schools in Quality with Soul did not reveal such disreputable approaches. For example, Calvin makes a
sophisticated effort at teasing out the philosophical
assumptions in every secular field and then engages

those fields with Christian claims. Calvin's professors are respectful of secular claims but do not
shrink supinely before them. (Perhaps the differences between Calvinists and Lutherans are still relevant.) Because of this kind of preparation, Calvin's
students who go on to graduate school or into the
world are more likely to weather the challenges of
competing views. They are more likely to remain
whole Christians. Many Calvin graduates bless our
Lutheran schools and support the efforts we make
to cultivate a dialogue between faith and reason
because they know what is at stake.
While I think the Calvin approach may too
quickly "correct" secular claims and then integrate
them into the Christian worldview, I heartily
endorse the attempt at systematically taking up the
secular claims I mentioned above rather than
bowing before them or ignoring them. Calvin gives
students real help at integrating their learning into a
Christian worldview. As a Lutheran, I would prefer
to "engage" secular claims on equal footing rather
than "transform" them into the Christian worldview. But, re-phrasing Billy Sunday's famous statement about methods of evangelism, "I prefer those
faulty means of faith/learning engagement that are
actually used over the ideal ones that aren't."
It is a naive person, indeed, who believes that
the humanities and social sciences are not shaped
at their roots by philosophical and even religious
assumptions. As mentioned above, the social sciences emerged after the Enlightenment as self-conscious attempts to supplant the Christian account
of reality. The natural sciences commit themselves
to philosophical naturalism but sometimes try to
claim ultimacy for their "take" on life. Thus, biological evolution is also applied by some scientists
to human affairs, far outstripping the actual warrants they have for those claims. Indeed, secular
fields of learning often commend comprehensive
perspectives on the world.
Why shouldn't a college that takes seriously
the Christian heritage challenge these claims, not
to overthrow them and construct "Christian versions" of them, but honestly to engage them from
a Christian point of view? Why should we as Christians lie down before them as if they were
autonomous authorities? Why should we engage
in another form of Lutheran quietism?

f

Robert Benne is the Director of the Roanoke College
Center for Religion and Society.

PROBLEMATICS OF A
"CHRISTIAN" COLLEGE
by Stanley Hauerwas
May 1971
It has now become commonplace to say that if a college is
Christian, this does not change its
essential nature as an academic
institution. For a college to be
Christian in no way inhibits the
way courses are taught or what is
taught. The church has no interest
in trying to impose a particular
point of view on its academic
institutions. Rather, the church
invests in its universities because
it has a stake in the objective pursuit of truth. Its own particularistic stake in such a pursuit does
not mean the integrity of the
search for truth is compromised.
Even though I am in essential
agreement with this kind of argument, I think its frequent use today
among Christian educators and in
Christian institutions has tended to
blur rather than clarify the issues
concerning the nature of the Christian college. One of the reasons this
has been the case is that such statements are often only ideologies for
a completely different set of factual
circumstances. For in spite of the
claim made by such schools that
they do not have a corner on the
truth, they often impose a very definite academic and community
norm on the student.
Academically, the contemporary small Christian college has
wedded itself to the "liberal-arts"
ideal. That this is a union of necessity is revealed by the fact that the
54
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church through much of its history
has existed in an uneasy tension
with such "humanistic" study.
Moreover, though no one seems to
have a very clear idea of what a
"liberal-arts" curriculum is, the
"liberal arts colleges" continue to
justify a great number of required
courses in its name. Generally it
seems to mean that the student
should know as little as possible

Christian colleges often
end up enforcing a
morality on its students
to which their parents no
longer adhere but wish
their children would. The
tension that results from
this leads either to
extreme hypocrisy in
terms of the actual
enforcement of such an
ethos, or to confrontation, or to sullenness-all
of which inhibit the kind
of openness and frankness necessary for the
academic enterprise.
about as much as possible in order
to make him a responsible and
"modern" human being.
As a result, such curriculum
tends to develop dilettantes who
have little competence in anything.
Such education also does little to
give its students a feel for the
fragile and ambiguous task of
learning. Instead, it produces the
most dangerous kind of men-that

is, men that are just smart enough
to be impressed with the half-truth.
Having never gotten into any subject matter deeply enough to know
the limitations of generalizations,
they think themselves competent in
many fields to which their "liberalarts" training has introduced them.
While there may be a more defensible understanding of the idea of
"liberal-arts" education, one
cannot help but think that such an
idea is often but an ideological justification for mediocre education.
At least it can be said that if a college is using the idea of "liberalarts" it should be forced to state
clearly what that means and to
form its actual academic policy in
accordance with its stated aims.
In terms of community the
Christian college still maintains the
right of enforcing a certain kind of
ethos on its students in the name of
creating character. The justification for this has nothing to do with
the academic enterprise itself, but
rather is claimed to be the something "extra" that the Christian
college can give that secular institutions cannot. This aspect of the
Christian college sometimes
assumes the form that the college
should act as the parent in the academic setting. Such an assumption
has become increasingly difficult in
the modern pluralistic world, as it
is by no means clear what acting
like a parent means. Often as a
result, the college ends up
enforcing a morality on its students
to which their parents no longer
adhere but wish their children
would. The tension that results
from this leads either to extreme
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hypocrisy in terms of the actual
enforcement of such an ethos, or to
confrontation, or to sullenness--all of
which inhibit the kind of openness
and frankness necessary for the academic enterprise.
Sometimes the warrant for the
imposition of such an ethos assumes
an extremely sophisticated form. The
Christian college, it is claimed, ministers to the person in an age where all
other institutions, such as the "big
state university," treat each man as
only another number. Thus the Christian college's concern about the student's personal and moral life, its constant check on his attendance in class,
and its emphasis on student services
are all seen as the institutionalization
for a concern with the person. However, such a justification cannot

Ultimately all universities take out a metaphysical draft on the nature
of the world. Such drafts
are seldom made explicit,
but their implicitness does
not make them any less
real. It is now apparent
that the ''secular" university's necessary political
claim to represent no one
version of the truth tends
to make it a too willing
servant of the explicit
needs of its society.
remove the essentially paternalistic
character of this kind of care for the
student. Paradoxically, such concern
for the "person" often is depersonalizing, as the student is treated as less
than a responsible being.
a community with moral commitment
For the college to see itself in
this way implies that it views itself

as an extension of the church's
soteriological task. It is extremely
doubtful, especially in a Lutheran
context, if such an assumption can
be theologically justified. The institution of learning is no less an institution of this world in spite of its
connection to the church. In more
practical terms, however, the
problem with such activity is it
detracts the college from its main
task as an institution dedicated to
the search for truth. It obfuscates
the priorities of the university leadership by directing attention to
non-academic matters. It detracts
the students themselves from their
main task as students and instead
encourages an extension of adolescent rebellion. Furthermore, it ill
prepares the student to meet or to
criticize intelligently the demands
of the modern competitive and
highly organized world.
These criticisms are not the
more substantive questions concerning the current understanding
of the nature of the Christian college. For the really serious questions are not about fact but principle. The most serious problem
with the idea that the Christian college is primarily concerned with
truth is the implication that this is a
simple and easy matter. As it is used,
it is a way of saying that the Christian college is no different from our
more secular institutions of higher
education. It is assumed that the
contemporary form of general college education sets the norm of
what the pursuit of truth should be
like. Such an assumption avoids the
really hard question of what genuine education ought to be like in
our contemporary experience.
I would argue that more than
any other institution it is exactly
the Christian college that has the
substance to explore this kind of
question. For it is the Christian col-

lege that is underwritten by an
institution that makes the substantive claim that we need have no
fear of the truth about our existence. The Christian church thus
can allow its academic institutions
to pursue the truth without concern for its cash value or its
destructive potential for our contemporary sensibilities. The Christian college should be interested in
a pursuit of truth that is deeper
than the current sentimentalities
about the truth can know.
Of course this is not meant to
imply that such activity is not also
possible at a "secular" institution.
Rather, it is to point out that ultimately all universities take out a
metaphysical draft on the nature of
the world. Such drafts are seldom
made explicit, but their implicitness
does not make them any less real. It
is now apparent that the "secular"
university's necessary political
claim to represent no one version
of the truth tends to make it a too
willing servant of the explicit needs
of its society. The invasion of the
university by the military is but the
most flagrant example of a much
more subtle process. The Christian
college has of course in reality been
as open to this perversion as the
secular institution. I am trying to
suggest, however, that ideally it
serves a society that should give it
the necessary freedom to perform
the critical work that is the essence
of the academy.
Unfortunately, the perversions
of the contemporary Christian college have prevented even the discussion of this possibility. The conditions necessary for the development of such a college always tend
to be misinterpreted in terms of
categories essentially foreign to
them. This can be illustrated in
respect to two of the fundamental
prerequisites for the development

of a real Christian college, that is,
community and moral commitment. The search for truth requires
the development of community,
for the question of knowledge is a
social process. What we know is
given to us from the past as it is
mediated through others of our
community. The academic community specializes in such transmission of knowledge through the
development of scholarship. The
community not only mediates our
knowledge, but also provides the
conditions for testing its viability.
For it is by juxtaposing our conceptualizations with those of
others that we grope our way to
distinguishing truth from opinion.
The question of the development
of community, therefore cannot
be ignored in terms of the formation of a Christian college. It is
not, however, a community that
serves a dying ethos, but a community of discourse aimed at the
discovery of the truth.
men charged with the desire to know
Secondly, the search for truth
requires moral commitment. Plato
perceived long ago that the questions of truth, good, and the beautiful cannot be separated. For the
truth is not something we simply
learn by perceiving an external
reality, but requires the qualification of the self. To know the truth
requires correspondence to the
truth. Most of us are rather
lacking in this respect, but the pervasiveness of our failure must not
be allowed to blind us to this
requirement for those who pursue
academic study. Such moral commitment is not to be equated with
the mediocrity and triteness of the
reigning piety; rather, it has more
to do with such virtues as
integrity,
honesty,
justice,
humility, humor, and kindness.

It requires integrity, for those
who labor in the academic vineyard are constantly tempted to sell
their wares at the current cultural
store. It requires honesty because
learning is essentially a matter of
recognizing our limitations. It
requires justice in the sense that we
must learn to gaze fairly at reality
as it is, not as we wish it to be. It
requires humility as the recognition that we can never contain the
truth within our conceptualiza-

Administrators of many
Christian colleges are
good men who see their
job primarily in terms
of preserving the institution. But their vision
and imagination is
limited by the realist
assumption that the
status quo is about as
good as one can do.
tions. It requires humor to guard us
against the most dangerous of all
intellectual sins, which is the temptation to take ourselves too seriously. To have humor is to recognize that the viability of truth does
not rest on our particular formulation of it. Finally, it requires kindness and mutuality as the demands
of truth can be so hard and destructive that only the love of others can
sustain us in the endeavor.
If academic reform is to be seriously pursued it must break out of
the limitations of the current
debate. This does not mean that
issues such as quality of faculty,
class size, and types of courses are
not important, but such changes
can be made without the more
basic questions about the nature of
the academic enterprise being

raised. Because such issues have
long been neglected by many
Christian colleges, these institutions have simply become servants of the going ethos. In such a
context, the issues of reform
become a political question of
how to balance the various
interest groups that make up the
academic marketplace.
The clearest indication that
this has become the prevailing
condition at many of our institutions is seen in the kind of men
who become their administrators.
They are good men who see their
job primarily in terms of preserving the institution. Their
vision and imagination is limited
by the realist assumption that the
status quo is about as good as one
can do. They are extremely able
politically in that they have the
ability to turn every question of
principle into a question of
interest. They excel in manipulation, but offer little genuine leadership, as such would require
vision beyond the present possibilities. It is not that they do not
will to do good, but their wills are
paralyzed by their limited vision.
In such a context, the students
appear to be the more progressive
forces; they represent the negativity of the false justification of the
contemporary academic establishment. It remains to be seen, however, if the passing youth revolt will
be beneficial to the academic enterprise. There are some disturbing
indications that the students represent another attempt to capture
and direct the university from its
true aim of scholarship. The cries
of freedom and the demand of relevancy often seem to contain a particularistic content that tries to
avoid the kind of searching criticism to which the university must
subject all positions. The students
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are right to question the easy
accommodation the university has
often made with its society, but
they fail to realize that often their
calls for reform are attempts to
make the university serve but a different aspect of that society. The
problem with their critique of the
contemporary university is not
that it is radical, but that it is not
radical enough.
Since I am a theological ethicist,
in closing I would like to suggest
the kind of contribution the church
can make to academic reform. The

church's contribution of course is
not in the creation of institutions
dedicated to the preservation of
innocence and to turning out
socially acceptable beings. Neither
do I think that the church's main
task is the creation of institutions
that authentically try to be dedicated to the truth. Instead, the
church's most important gift is to
create men who hunger and thirst
after the truth, for such men are the
backbone of the academy, whether
it is Christian or secular. This is no
small contribution, as substantive

academic reform will ultimately
depend not just on institutional
change, as important as that is, but
on men who are charged with the
desire to know. f

Stanley Hauerwas, the Gilbert T. Rowe
Professor of Theological Ethics at Duke
Divinity School was a Professor of
Theoiogy at the University of Notre
Dame when this essay was first published.

FOR MY STUDENTS: HENRY DAVID
I want-too much-for you to love the things
I love in him, forgetting how I'd fought
at first, dismissed the metaphor, the springs
of mood, misread the heart. He smiled; "You've caught
infinity; awake with me, and let
your genius lead you on." Heartened, I cast
our thirty years of courtship like a net
of silver, lightly to draw you, caught at last,
to Walden woods, the dawn-struck settler there.
He slouches down the pond's far shore, intent
on seeing only what is there-but where
to make an end? Survey his heart's content,
dear hearts, and let him twirl the stars above
your ears. Link arms, search simpler paths to rove.

Kathleen Mullen
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on coversRichly-detailed black and white photographs by Michigan artist Howard Bond were featured in a summer exhibition at the Brauer Museum of Art from June 1 to July 21, 2003. The artist generously donated five of his beautiful
portfolios to the Brauer Museum for its permanent collection.
In his introduction to Portfolio XVIII (an image from which can be seen on the cover), Bond explains,
"During a brief visit to England in 1981, I first saw several of the great medieval cathedrals. They amazed me,
but there was time for only a few photographs, including those of Durham and Westminster Abbey included in this
portfolio. Appealing as they were as photographic subjects, other projects kept me from them for many years. The
realization that the cathedrals had been photographed so much during the previous 130 years was a factor in my
decision to concentrate on smaller English churches in 1982 and 1983 for a book and portfolio. Another look at the
cathedrals in 1999 impelled me to return with a 5" x 7" view camera, resulting in this portfolio."
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